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Namo tassa bhagavato arahato samma sambuddhassa 

Veneration to the Exalted One, the 
Homage-Worthy, the Perfectly 

Self-Enlightened 


The Buddha is an Arahat and he is worthy of the 
highest veneration. All beings including devas and 
Brahmas venerate the Buddha because the Buddha is 
the Supreme One, who has extinguished all defile¬ 
ments, who has become perfectly self-enlightened 
through realization of the Four Noble Truths, and 
who is endowed with the six great qualities of glory, 
namely, Issariya (supremacy), Dhamma (knowledge of 
the Path to Nibbana), Yasa (fame and following). 
Sin (noble splendour of appearance), Kama (power 
of accomplishment) and Payatta (diligent mindful¬ 
ness). 


GOVERNMENT OF THE UNION OF MYANMAR 
MINISTRY OF RELIGIOUS AFFAIRS 

Department for the Promotion and Propagation of the Sasana 


FOREWORD 

It is with great pleasure that we now present to our 
readers the ttanslation of the full collection of fifty suttas 
from Mulapannasa, the first Division of Majjhima Nikaya, 
the collection of Medium-length suttas. Of the fifty suttas 
from the Mulapannasa twenty-five suttas have been pub¬ 
lished by the Myanmar Pitaka Association in 1989. The 
present book fills up the gaps in that book, “Twenty-five 
Suttas from Mulapannasa.” Subsequently, this book will be 
followed by full collections of suttas from Majjhimapannasa 
and Uparipannasa, both from Majjhima Nikaya. 

We sincerely hope that the present book will be 
warmly received by all our readers. 


jjj/\ (£•«, TOO* 

V (SANN LWIN) 
Director-General 

Kaba-Aye 

Yangon 
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INTRODUCTION 


The Majjhima Nikaya or Collection of medium length 
discourses is the second of the five Nikayas or Collections of 
the sayings of the Buddha. It consists of three Divisions 
containing 152 suttas or discourses. The first Division, called 
Mulapanrjasa, contains fifty suttas; the second Division, called 
Majjhimaparjnasa, has fifty suttas; and the third Division, 
called Uparipannasa, has fifty-two suttas. Each of the three 
Divisions is sub-divided into five vaggas with ten suttas under 
each vagga in the first and second Divisions (paqnasas), and 
twelve suttas under the last sub-division of the third Division. 

Of the fifty suttas of the Mulaparjnasa, twenty-five 
have been published by the Myanmar Pilaka Association (MPA) 
in 1989. The remaining twenty-five have now been edited and 
together with the first twenty-five, a complete book of 
Mulapaqqasa is brought out for the reading public. 

The majority of the discourses here are made by the 
Buddha himself while discourses by Sariputta Moggallana and 
Mahakaccana also feature prominently. A dialogue between a 
bhikkhunl arahat Dhammadinna and a bhikkhu Visakha on 
abstruse points of dhamma is also memorable. (Cujavedalla 
Sutta). 

A variety of themes can be found in this Collection. 
These are presented with interesting similes. For instance, 
there is the simile of the elephant’s footprint. Just as the 
footprint of the elephant is the biggest among the footprints of 
all animals and can contain any one of them, all the merito¬ 
rious states of mind are included in the four Ariya Truths as 
regards the truth of dukkha (or woefulness of repeated re- 
births), of the cessation of dukkha, and the way leading to the 
cessation of dukkha. In this discourse made to the bhikkhus by 
the Venerable Sariputta, the first Chief Disciple of the Buddha 
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and “the marshal of the Dhamma”, the doctrine of dukkha is 
explained in detail. Rebirth, i.e., repeated coming into exist¬ 
ence is dukkha; ageing is dukkha; death is also dukkha; grief, 
lamentation, pain, distress, and despair are also dukkha; not 
getting what one wants is also dukkha. In brief, the five 
aggregates which are the objects of clinging are dukkha. The 
five aggregates which are the objects of clinging are: 

Corporeality-aggregate, sensation-aggregate, perception- 
aggregate, volition-aggregate and consciousness-aggregate. Fur¬ 
ther, each of these Five aggregates which are the objects of 
clinging is elaborated. For instance, Corporeality is made up 
of four primary elements, namely: pathavi or the element of 
extension or- solidity, apo or the element of fluidity and 
cohesion; tejo or the element of heat and cold; and vayo or 
the element of motion. 

Besides the pathavi element in oneself, there is also the 
pathavi element outside oneself. Both the internal pathavi and 
external pathavi are merely a Primary Element. And the four 
Primary Elements, either external or internal, are liable to 
change and destruction. They have the character of imperma¬ 
nence. That which is impermanent should not be clung to as 
“This is mine; this is I; this is my self (atta)”. A bhikkhu 
reflecting thus will no more cling to the Primary Elements in 
oneself. 

Furthermore, the nature of sensation is explained. Sen¬ 
sation arises due to cause: the cause is sensory impingement, 
i.e., the contact between a sense-base and its respective sense- 
object such as ear and sound. Contact is transitory, imperma¬ 
nent. The discourse likewise explains the transitory nature of 
the five aggregates that are the objects of clinging. All of 
these dhammas are impermanent, woeful or unsatisfactory and 
non-self (anicca, dukkha, anatta). 

Sariputta points out the Buddha’s saying, “He who sees 
the Causal Law (Paticcasamuppada) sees the Dhamma; he who 
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sees the Dhamma sees the Causal Law.” The five aggregates 
which are the objects of clinging are dependent on, condi¬ 
tioned by appropriate factors. Desire for, attachment to these 
five aggregates which are the objects of clinging is the cause 
of dukkha. The abandonment of desire for and attachment to 
them, mean the cessation of dukkha. (Mahahatthipadopama 
Sutta) 

There was a bhikkhu named Sati who said: “As I 
understand the dhamma as taught by the Buddha, it is the 
same consciousness that runs on from existence to existence, 
and not another.” His pronouncement came to the ear of the 
Buddha. Sati was summoned before the presence of the Bud¬ 
dha who severely reprimanded the bhikkhu and gave a dis¬ 
course on the causal arising of consciousness. Without a cause, 
there arises no consciousness. Dependent on a certain cause, 
consciousness arises. For instance, dependent on eye and vis¬ 
ible object, consciousness arises; then it is simply called eye- 
consciousness. Similarly, dependent on ear and sound, con¬ 
sciousness arises; then it is simply called ear-consciousness. 
Gradually the Buddha proceeded to expound the law of Cause 
and Effect, Paticcasamuppada, often rendered as Dependent 
Origination or Conditioned Arising. When this (cause) exists, 
that (effect) comes to be. When this (cause) does not exist, 
that (effect) does not come to be. Because of the cessation of 
this (cause) that (effect) also ceases. So it is, that dependent 
on ignorance, volitional activities arise; dependent on volitional 
activity, consciousness arises; dependent on consciousness, mind- 
and-body (nama-rupa) arises; dependent on nama-rupa, the six 
sense-bases arise; dependent on the six sense-bases, contact 
arises; dependent on contact, sensation arises; dependent on 
sensation, craving arises; dependent on craving, clinging arises; 
dependent on clinging, bhava (Kammic causal process leading 
to further rebirth) arises; dependent on bhava, rebirth arises; 
dependent on rebirth, there arise ageing, death, grief, lamenta¬ 
tion, pain, distress and despair. In this way occurs the arising 
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of this entire mass of dukkha. 

Only with the total cessation of ignorance through 
rahatta Magga, volitional activities cease; with the cessation 
of volitional activity, consciousness ceases; with the cessation 
of consciousness, mind-and-body (nama-rupa) ceases; with the 
cessation of nama-rupa, the six sense-bases cease; with the 
cessation of the six sense-bases, contact ceases; with the ces¬ 
sation of contact, sensation ceases; with the cessation of sen¬ 
sation, craving ceases; with the cessation of craving, clinging 
ceases; with the cessation of clinging, bhava (kammic causal 
process leading to further rebirth), ceases; with the cessation of 
bhava, rebirth ceases; with the cessation of rebirth, ageing, 
death, grief; lamentation, pain, distress and despair cease. In 
this way occurs the cessation of this entire mass of dukkha. 
(MahatarjhasaAkhaya Sutta). 

The Causal Law or Paticcasamuppada is the noble 
insight that leads to enlightenment or the understanding of the 
four Ariya Truths. It is the insight that led to the Perfect 
Enlightenment of the Buddha. Accordingly, it is a recurring 
topic in many of the discourses in all the Collections. Here in 
this Collection, we have further discussion on Paticcasamuppada 
in Cujaslhanada Sutta. In this discourse the Buddha makes the 
“lion’s roar” of declaring boldly that only in this Teaching 
there are the four types of samarjas, namely, the Stream- 
winner (sotapanna), the Once-Returner (sakadagaml,) the Non- 
Returner (anagaml) and the arahat; these cannot be found in 
other systems of teaching. 

The Buddha continues with the question of clinging. 
Other teachers outside the Buddha’s Teaching claim to know 
iinging but they know only about clinging to sense-pleasures 
whereas there are four kinds of clinging_ clinging to sense- 
pleasures, clinging to (wrong) beliefs, clinging to practices 
outside the Ariya Path of Eight Constituents, and clinging to 
the wrong view about Self (atta). The Buddha declares that 
those teachers are not set free from rebirth and its woeful 
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consequences, i.e., they are liable to fare along the journey of 
continued existence. Why is it so? It is because they do not 
comprehend clinging to atta (Self) as the one factor that 
causes the continuation of sarrtsara. The Buddha points out 
that clinging arises due to craving, clinging has craving as 
cause, as source, craving has sensation as cause. Sensation has 
contact as cause. Thus tracing the cause or source of contact 
and the conditioning factors in the chain of causality, there are 
the six sense-bases, mind-and-body (nama-rupa), conscious¬ 
ness, sartkhara or volitional activities, ignorance. When a 
bhikkhu rids himself of ignorance, and knowledge leading to 
Arahatta Magga has arisen in him, with the absence of igno¬ 
rance and by the arising of knowledge, he does not cling to 
sense-pleasures, nor to wrong view, nor to rites and practices 
outside the Ariya Path of Eight Constituents, nor to the wrong 
view about the ego. Through the quenching of the burning 
defilements, he attains in this very life the Ultimate Peace 
(Nibbana). (Culaslhanada Sutta). 

The Causal Law in connection with Right View involv¬ 
ing the twelve factors of Paticcasamuppada is discussed in an 
elaborate way also in the SammadiUhi Sutta. 

The simile of the pith or heart-wood is employed in 
Lhe Buddha’s discourse to the bhikkhus on Mount Gijjhakuta 
near Rajagaha. One who searches for heart-wood needs to 
know what is heart-wood. Not knowing it and collecting 
leaves of a big tree or the outer crust or sapwood would not 
fulfil his purpose. On the same analogy, in this Teaching, if 
one who takes up the Noble Practice feels contented with 
material gains, honour and fame he is like the one who went 
into the forest in search of heart-wood but comes back gath¬ 
ering leaves of a big tree. A bhikkhu who feels contented with 
lhe gaining of perfection in morality is like the one who went 
into the forest in search of heart-wood and finding a big tree, 
jomes away taking the outer crust. There are higher things to 
be achieved by him under the Teaching. And then a bhikkhu 
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who feels contented with complete concentration is like the 
one who went into the forest in search of heart-wood and 
comes away taking the bark. He ought to strive for higher 
things in the Noble Practice. Attainment of supernormal psy¬ 
chic powers is like the sap-wood. It is only the bhikkhu who, 
like the man knowing what is heart-wood, strives for the 
extinction of defilements and thereby makes an end of dukkha, 
is the true son of the Buddha. (Mahasaropama Sutta) 

The perils of sense-pleasures is a subject often recur¬ 
ring in the discourses. The five kinds of sense-pleasures are 
then named. The Buddha expounds on the evils of sense- 
pleasure as a source of civil strife, destruction and unhappi¬ 
ness, and also as a sure passport to the realms of continuous 
suffering, niraya. He then relates his encounter with a group 
of Nigarjlhas who were followers of Naiaputta. They were in 
the course of practising whereby they refrained from sitting 
down and by remaining in standing posture all the time that 
brought them painful, sharp and bitter suffering. They said to 
the Buddha, “Friend Gotama, happiness cannot be achieved 
through happiness, it can only be achieved through pain. 
Friend Gotama, if happiness is achieved through happiness, 
King Seniya Bimbisara of Magadha should have happiness. 
King Bimbisara should be living in greater happiness than the 
Venerable Gotama.” To this, the Buddha put a counter ques¬ 
tion: What do you think of this? Is King Seniya Bimbisara of 
Magadha able to live in the enjoyment of nothing but happi¬ 
ness for seven nights and days without moving his body or 
uttering a word?” 

“No, friend, he is not.” 

On further questioning by the Buddha, the Niganthas 
said that King Seniya Bimbisara would not be able to live 
without moving his body or uttering a word for one day in 
the enjoyment of nothing but happiness. The Buddha said that 
he could live without moving his body or uttering a word for 
seven nights and seven days in the enjoyment of nothing but 
happiness. This means that the Buddha was able to dwell in 
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the absorption of Fruition (phala samapatti). (Cujadukkhakkhandha 
Sutta) 

In ancient India holiness was identified with asceticism. 

/ 

(Only through ascetic practice could one attain saintliness. 
Prince Siddhattha the Buddha-to-be himself tried asceticism to 
the extreme alone in Uruvela Forest. In recounting these 
painful years of his ascetic practice, the Buddha said, “Sariputta, 
because I ate so little, my gaunt ribs became like the crazy 

rafters of a tumble-down shed . If I thought ‘I will touch 

the skin of my belly’, it was my backbone that I took hold of. 
If I thought, ‘I will touch my backbone,’ it was the skin of 
my belly that I took hold of. For, because I ate so little, the 

skin of my belly came to be cleaving to my backbone .” 

(Mahaslhanada Sutta) 

The Buddha found out the hard way that self-torment 
was no good for enlightenment, and he preached the Doctrine 
of the Middle Way, the practical way that neither veers to 
sensuality nor to self-torture. 

Sunakkhatta, a Lacchavi Prince spoke words in dispraise 
of the Buddha. He said the Buddha possessed no special 
knowledge and insight that enable one to become an ariya and ■ 
that transcends the dhamma practised by ordinary human be¬ 
ings .” When the Venerable Sariputta heard that speech as 

it was spoken to a group of people in Vesall, the venerable 
one reported about it to the Bhagava. 

On learning the news, the Bhagava made a bold decla¬ 
ration about the Ten Powers of the Buddha that entitle him to 
claim the leader’s place, to roar his lion’s roar in assemblies, 
and to set rolling the Wheel of Dhamma. He explained the 
Ten Powers in detail. Then he declared that he possesses the 
Four Convictions (Vesarajja) and explained them in detail. 
Further, he explained about the four kinds of conception, and 
the five destinations and the names of individuals faring in the 
various destinations which the Buddha sees with his mind, 
comprehending the mind of those individuals. The Bhagava 
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then described how he became an ascetic and carried out 
various extreme ascetic practices that made him claim as the 

i , 

foremost ascetic. And now if people were to say that in his 
old age this man is old and worn out, his faculties would fail 
and he falls from his lucidity of wisdom, he says the Buddha, 
now at eighty, has lucidity of wisdom as sharp as ever. He 
declared, “A being not liable to delusion has arisen in the 
world for the welfare of the multitude, for the happiness of 
the many 

During the days when the Buddha was residing in the 
Gosirtga sal wood, the Venerable Moggallana and five other 
great bhikkhu elders happened to be together in the sal wood 
under a clear moonlight. The sal trees were in full bloom, 
their scents being wafted around as the fragrance of deva- 
world. The Venerable Sariputta said to the Venerable Ananda: 
“Revered Ananda, what kind of bhikkhu can grace the Gosirt 
-ga sal wood?” 

(a) The Venerable Ananda replied that a bhikkhu who 
has heard much of the expositions of the Teaching, remembers 
them well, reflects on them and teaches the Dhamma, is one 
who can grace the Gosirtga sal wood. The other bhikkhus also 
were asked in turn about their opinions and each answered 
according to his natural bent of mind. Thus one who can grace 
the Gosirtga sal wood is: (b) one who delights in solitary 
seclusion, who strives constantly for tranquillity, who is en¬ 
dowed with jhana and vipassana insight; (c) he is one who has 
gained the psychic power of the divine eye; (d) one who 
practises the prescribed austerities such as forest dwelling, rag- 
robe wearing, keeping only three robes, etc., and who praises 
the virtue of austerity practice, who makes energetic effort, 
who is possessed of perfect morality, concentration and wis¬ 
dom, and who attains liberation; (e) one who discusses 
Abhidhamma with another bhikkhu; (f) one who has complete 
mastery over his mind, being able to enter upon my sustained 
jhana or phala at will. 
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When the six elder bhikkhus reported about their dis¬ 
cussions to the Bhagava, the teacher praised them all for their 
opinions as right and proper, since each reflected the natural 
bent of mind of the speaker. The Bhagava himself said the 
bhikkhu who establishes mindfulness in meditation, firmly 
resolved to persist in it till he is free of defilements is one 
who can grace the Gosirtga sal wood. (Mahagosirtga Sutta) 

Peace and harmony among the community of bhikkhus 
is a subject dealt with in the discourses. In Culagosirtga Sutta 
the Venerables Anuruddha, Nandiya and Kambila are shown, 
as living in harmony in the Gosirtga sal wood. On the Buddha 
asking whether they are living in harmony, the Venerable 
Anuruddha replies that they are living in harmony, as milk and 
water blend, regarding one another with the eye of affection. 
The details of their daily routine are given here which makes 
an interesting and inspiring reading. Anuruddha is saying here: 
“Venerable Sir, having surrendered my own mind, I am living 
only according to the mind of these venerable ones; Venerable 
Sir, we have diverse bodies, but assuredly only one mind.” 
The Venerable Anuruddha further tells the Bhagava that the 
three of them can remain aloof from sensual pleasures and 
demeritorious states of mind so that they can achieve jhanas, 
with due diligence. They progress along the ariya practice till 
they pass beyond the plane of neither perception nor non¬ 
perception and passing that plane, enter upon the stopping of 
perception and sensation and abide in it. There, through intui¬ 
tive wisdom they see the utter destruction of all the defile¬ 
ments. Beyond that stage they enter upon and dwell in the 
state of an excellent knowledge and vision that surpasses the 
dhamma of men and that is befitting the ariyas. That, he says, 
is an abiding in comfort that excels all other abidings. 

In constrast to Anuruddha and his two companions in 
the Noble Practice, there were at one time a group of way¬ 
ward bhikkhus in KosambT who were living a quarrelsome life 
wounding one another with the weapon of the tongue (lit., 
‘using the spears of words’) 
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The Buddha reproached the bhikkhus and admonished 
them. He told them of six things to be remembered that make 
for affection, for respect, that are conducive to concord, har¬ 
mony and unity, thus: 

(a) A bhikkhu should offer his companions in the 
Noble Practice a friendly act of body, both in public and in 
private. 

(b) He should offer them a friendly act of speech, both 

in . 

(c) He should offer them an act of thought, both in 
public and in private. 

(d) Whatever acquisitions lawfully acquired should be 

shared with the companions in the Noble Practice, . 

(e) Companions in the Noble Practice should dwell 
united in virtuous conduct, .... 

(f) They should dwell united in ariya views that lead 
onwards and that promote action for the complete destruction 
of dukkha, both in public and in private. Of these six points 
to be well remembered by bhikkhus, the Bhagava emphasised 
the importance of the sixth one as the topmost. (Kosambiya 
Sutta) 

It was at the hermitage of the brahman Rammaka in 
SavatthI that the Buddha related his story of the noble pursuit, 
the quest for Deathlessness to a group of bhikkhus who were 
awaiting those expecting to hear a talk on dhamma by the 
Buddha. The Buddha opened his discourse by telling them that 
there are two pursuits: The noble pursuit and the ignoble 
pursuit. The ignoble pursuit is pursuing the course that leads 
to rebirth with its consequences of ageing, disease and death, 
etc. by a person who is in the mature of being reborn with th$ 
consequences of ageing, disease and death, etc. The noble 
pursuit is pursuing the course that leads to birthlessness with 
its consequences of non-ageing, non-disease and deathlessness, 
i.e., the incomparable state of safety which is Nibbana— by a 
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person who is himself subject to rebirth and its consequences 
3f ageing, disease, and death, etc. After a discussion of the 
above subject the Bhagava relates the story of his renunciation 
and his quest for the ending of sorrow. He narrates how he 
became a pupil of Alara of Kalama and Udaka, Rama’s son 
and learnt from the two great teachers, and gained proficiency 
in the jhanas, leading to the state of Akincanfiayatana (Noth¬ 
ingness) under Alara and the state of Nevasannanasannayatana 
(Neither perception nor non-perception) under Udaka. The two 
teachers honoured him with a teacher’s status with co-equal 
standing. But the Bodhisatta by his inherent wisdom saw that 
this dhamma is not for the weariness (of life), not for non¬ 
attachment, not for cessation of dukkha, ....” 

It was not what he was after. He left the two teachers 
to seek the Deathless dhamma on his own. He recounts his 
earnest endeavour to gain Enlightenment in Uruvela forest, his 
reluctance to preach the Dhamma to the world, Brahma 
Sahampati’s entreaty to teach the Truth for the benefit of the 
sorrowing humanity and then his first sermon to the group of 
five ascetics at the Deer Park near Baranasl. Then he admon¬ 
ishes the bhikkhu audience to keep away from the five strands 
of sensual pleasures for escaping from the peril of Mara, the 
Death-dealing Evil One. He exhorts them in these terms: 

“Bhikkhus! These samarjas and brahmarjas who enjoy 
the five kinds of sense-pleasure with greed, with bewilder¬ 
ment, with strong attachment, without seeing the fault and 
without knowledge of escape, should be known thus: ‘They 
have fallen into misfortune; they have fallen into ruin, they 
are subjected to whatever the Evil One wishes to do.’ 

“Bhikkhus! For instance, if a deer living in the forest 
were to fall asleep on a heap of snares in which he was 
caught, he should be known thus: ‘He has fallen into misfor¬ 
tune; he has fallen into ruin; he is subjected to whatever the 
hunter wishes to do.’ Even so, those samarjas and brahmarjas 

who enjoy the five kinds of sense-pleasure with greed, . 

without seeing the fault, without knowledge of escape, would 
be subjected to Mara’s will. 
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“Bhikkhus! For instance, if a deer living in the forest 
were to fall asleep on a heap of snares in which he was not 
caught, he should be known thus: ‘He has not fallen into 
misfortune; he has not fallen into ruin; he is not subjected to 
whatever the hunter wishes to do. When the hunter comes, he 
will be able to get away.’ 

“Even so, those samanas and brahman as who enjoy 
these five kinds of sense-pleasure without greed, without be¬ 
wilderment, without strong attachment, seeing the fault, and 
knowing the way of escape, should be known thus: ‘They 
have not fallen into misfortune; they have not fallen into ruin; 
they are not subjected to whatever the Evil One wishes to 
do.’” (Pasar3si Sutta) 

Once, when the Buddha was staying at the Jetavana 
monastery of Anathapii)<jika in Savatthi, he gave a discourse 
to the bhikkhus on how to control the wayward mind. 

Bhikkhus, a bhikkhu striving for higher consciousness 
leading to Insight might be distracted by evil thoughts associ¬ 
ated with attachment or hatred or bewilderment. In such a 
situatioh he should think of five objects of thought. And these 
are the five: 

Bhikkhus, just as a skilled carpenter might knock out a 
big peg with a small peg, a bhikkhu grappling with evil 
thought associated with attachment, hatred or bewilderment 
should try and think of some meritorious thought other than 
the evil thought that has arisen in him. In this way he should 
drive away the evil thought. 

Bhikkhus, in spite of driving away the evil thoughts by 
thinking of meritorious thoughts, should that bhikkhu still be 
harassed by evil thoughts, he should think of the faults of 
those evil thoughts. Just as someone who . might find himself 
loaded with a putrid carcass around his neck, would feel great 
disgust with it, so also, the bhikkhu should investigate the 
faults that go together with that evil thought. In this way he 
should drive away those evil thoughts. 
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Bhikkhus, if, in spite of investigating the fault inherent 

L 

in those evil thoughts, that bhikkhu should still be troubled by 
those evil thoughts, he should try to refuse to think of them 
and forget them completely. In this way he will overcome 
them. 

Bhikkhus, if, in spite of a complete forgetting of those 
evil thoughts, that bhikkhu should still be troubled by evil 
thought, he should ponder on the source of those evil thoughts, 
‘Whence do they arise?’ 

Bhikkhus, for the bhikkhu who ponders on the forma¬ 
tion of evil thoughts at their source, those evil thoughts will 

be driven away. 

* 

Bhikkhus, if, in spite of tracing the source of those evil 
thoughts, those thoughts should still occur to that bhikkhu, he 
should subdue them. It is as if a strong man were to take hold 
of a weak man by the neck and subdue him and torment him, 
so also, that bhikkhu, with clenched teeth and his tongue 
pressed against the roof of the mouth, pressure and torment 
the evil mind with his meritorious mind. Then those evil 
thoughts will disappear. Being thus able to get rid of the evil 
thoughts, the mind of that bhikkhu becomes well-established, 
composed and fixed on a given object. (Vitakkasanlhana Sutta) 

The Buddha gives his advice to various hearers to suit 
their mental capacities. In the Vitakkasanthana Sutta he is ' 
speaking to bhikkhus striving for higher consciousness leading 
to insight; his advice to laymen is more basic as exemplified 
in the Saleyyaka Sutta and the Veranjaka Sutta which now 
follow. 

At one time the Bhagava was journeying through the 
country of the Kosalans accompanied by a large number of 
bhikkhus when he stopped at a brahmin village of Sala. There 
the householders of Sala went to the Bhagava and asked him 
this question: “O Gotama, some people at their death appear 
in a wretched destination and some people at their death 
appear in the happy world of the devas. May we know the 



Introduction 


XX 

cause, the reason for the different destinations of different 
people?” And the Bhagava explained to them thus: 

Householders, it is because of unjust and uneven action 
that some beings in this world, on the dissolution of their 
bodies after death appear in the wretched destination, in states 

of ruin, in realms of continuous suffering. It is because of just 

# 

and even action that some beings in the world, on the disso¬ 
lution of their bodies after death, appear in a good destination, 
the happy world of the devas. 

The Bhagava then explained further thus: 

Householders! There are three kinds of unjust and 
uneven bodily action, four kinds of unjust and uneven verbal 
action, and three kinds of unjust and uneven mental action. 

The three kinds of unjust and uneven bodily action 
mean: taking the life of sentient beings, intent on doing harm; 
taking other people’s things that are not given, with the 
intention of stealing; and indulging in wrongful gratification of 
sensual pleasures, particularly in sexual matters. 

The four kinds of unjust and uneven verbal action 
mean: speaking falsehood, knowing it as false; making mali¬ 
cious speech with intent to sow discord among those living in 
harmony; using harsh speech that hurts the hearer; and talking 
frivolously that brings benefit to no one and not connected 
with dhamma. 

The three kinds of unjust and uneven mental action 
mean: coveting other peoples’ property; harbouring malice 
towards others with a wicked intention of wishing them loss or 
destruction; and holding wrong views such as denial of the 
law of kamma and the consequences of kammic action, and of 
the existence of samaqas and brahmapas who are accom¬ 
plished in the Ariya Path. Briefly speaking, it is wrong view 
that rejects the ten kinds of right view. 

These ten kinds of unjust and uneven action are the 
cause of falling into miserable existences (apaya), wretched 
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destinations (duggati), states of ruin (vinipata), and realms of 
continuous suffering (niraya) on the dissolution of the body, 
after death. 

Then, the three kinds of just and even bodily action 
are these: one restrains from taking life and abstains from 
destruction of life; restrains from taking what is not given; 
and restrains from wrongful gratification of sensual pleasures, 
particularly restraining oneself from unlawful sex with married 
or unmarried women. 

The four kinds of just and even verbal action are these: 
one restrains from speaking falsehood and never speaks that 
which one knows to be false; restrains from talking mali¬ 
ciously about all persons, never causing dissension and dishar¬ 
mony among those living in harmony; restrains from speaking 

4 

harshly that hurts the hearer; and restrains from talking frivo¬ 
lously that brings benefit to no one and is not connected with 
dhamma. 

The three kinds of just and even mental action are 
these: one restrains from covetting other people’s property; 
restrains from harbouring malice towards others with a wicked 
intention of wishing them loss or destruction; and restrains 
from holding wrong view such as the denial of the law of 
kamma and the consequences of kammic action, and of the 
existence of samarjas and brahmarjas who are accomplished in 
the Ariya Path. 

These ten kinds of just and even mental action are the 
causes of rebirth in a good destination, the happy world of the 
devas. The Bhagava goes on to say that anyone who lives a 
life marked by these ten ways of just and even action may 
wish for a good destination at his death, ranging from a 
glorious human existence to the various planes of deva exist¬ 
ence and brahma existence, and will make an end of all 
suffering by the exhaustion of all mental impurities. The 
audience, all brahmins of Sala, were so delighted by the 
discourse that they all became lay disciples of the Buddha. In 



XXII 


Introduction 


Veranja Sutta another brahmin audience, the householders of 
Veranja, under similar circumstances, heard a similar exposi¬ 
tion and also became disciples of the Buddha. 

Having given a quick sampling of the contents of the 
book, we may say a few words regarding our style of trans¬ 
lating the Pali text in modern English. In this connection, we 
would reiterate what we had said in the introduction to our 
first edition of Mulapaqqasa quoted below: From “Introduction 
to Mulaparjqasa” edited by MPA and published in 1989. 

. We have not felt obliged to render the same Pali 

word everywhere by the same English word, since by exploit¬ 
ing a wide range of English words covering a similar area of 
meaning and association, the meaning of the sentence is con¬ 
veyed more effectively. We have exercised the same sort of 
freedom as regards structure; for instance, we have felt free to 
use the Active Voice where the Pali text uses the Passive 
Voice, and vice versa. The same applies to the use of noun¬ 
phrases and verbs, and to grammatical tense when consider¬ 
ations of English grammar and usage prevail. Our aim 
generally has been to produce a translation which is as close 
as possible to the original Pali text. We have tried to keep a 
little of the flavour of Pali, if not the flavour of words or 
tone, at least the flavour of modes of thought or modes of 
exposition . 
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Namo tassa bhagavato arahato sammasambuddhassa 


(i) MOLAPARIYAYA VAGGA 
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1. MOLAPARIYAYA sutta 

Discourse on the Root of All Dhammas 

1. Thus have I'heard: 

At one time, the Bhagava was staying at the foot of 
a sal tree in Subhaga grove near UkkaUha city. There the 
Bhagava addressed the bhikkhus thus: “Rhikkhus” and they 
replied to him, “Venerable Sir”. The Bhagava said these 
words: 

“Bhikkhus, I will give a discourse on the root of all 
dhammas. Listen well and pay good attention. I shall speak.” 

‘‘Very well. Venerable Sir,” replied the bhikkhus to 
the Bhagava. (Then) the Bhagava said these words. 

2. “Bhikkhus, in this world, an ignorant worldling 1 

who is not in the habit of seeing the ariyas, 2 who is not 
proficient in the dhammas of the ariyas, and who is not 
trained and disciplined in the dhammas of the ariyas, who is 

not in the habit of seeing the virtuous 3 , who is not proficient 
in the dhammas of the virtuous and who is not trained and 
disciplined in the dhammas of the virtuous regards earth as 

earth; 4 having regarded earth as earth, he thinks of earth; 5 

1. an ignorant worldling ( puthujjana ) means one who has not 
studied, who has not enquired into and who has not conned the 
Palj scriptures concerning khandha, ayatana etc, and who has not 
achieved through practice the dhammas that he should achieve. 

2. ariyas:The Noble Ones who are free of moral defilements. 

3. the virtuous: The virtuous ones, sappurisa: Men of virtue who are 
dignified due to their supramundane wisdom. 

4. regards earth as earth:Tliis way of regarding is due to per 
verted perception, (sannavipallasa) 

5. thinks of earth: He thinks of earth as T as ‘Mine’, etc. This 
thought arises due to craving, taqha. 
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thinks at earth; 6 thinks from earth; 7 thinks of earth as, ‘This 

is mine’ 8 ; rejoices at earth. It is, I say, because earth is net 
thoroughly understood by him. 

He regards water as water; having regarded water as 
water, he thinks of water; thinks at water;thinks from water; 
thinks of water as ‘This is mine;’ rejoices at water. It is, I 
say, because water is not thoroughly understood by him. 

He regards fire as fire; having regarded fire as fire, he 
thinks of fire; thinks at fire; thinks from fire; thinks of fire as 
‘ This is mine’; rejoices at fire. It is, I say, because fire is not 
thoroughly understood by him. 

He regards wind as wind; having regarded wind as 
wind, he thinks of wind; thinks at wind; thinks from wind; 
thinks of wind as, ‘This is mine’; rejoices at wind. It is, I 
say, because wind is not thoroughly understood by him. 

3. He regards living beings as living beings; 9 having 
regarded living beings as living beings, he thinks of living 
beings; thinks at living beings; thinks from living beings; 
thinks of living beings as, ‘They are mine’; rejoices at living 
beings. It is, I say, because living beings are not thorpughly 
understood by him. 


6. thinks at earth: He takes earth as his concern. This thought 
arises due to craving, conceit and wrong view. 



thinks from earth: He thinks that he or any other one originates 
and grows from earth. This thought also arises due to craving, 
conceit and wrong view. 


8. thinks of earth as, ‘This is mine’: This thought arises 
solely due to craving. 


9. living beings: (bhuta) refers to living beings belonging to the 
realm lower than be Catumaharajika deva realm. 
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He regards devas as devas; 10 having regarded devas 
as devas, he thinks of devas; thinks at devas; thinks from 
devas; thinks of devas as, They are mine’; rejoices at devas. 
It is, I say, because devas are not thoroughly understood by 
him. 

He regards Mara as Mara; 11 having regarded Mara as 
Mara, he thinks of Mara ; thinks at Mara; thinks from Mara; 
thinks of Mara as, ‘ He is mine’; rejoices at Mara. It is, I 
say, because Mara is not thoroughly understood by him. 

He regards Brahma as Brahma; 12 having regarded 
Brahma as Brahma, he thinks of Brahma; thinks at Brahma; 
thinks from Brahma; thinks of Brahma as, ‘He is mine’; 
rejoices at Brahma.lt is, I say, because Brahma is not thor¬ 
oughly understood by him. 

He regards Abhassara brahmas as Abhassara brahmas 13 
having regarded Abhassara brahmas as Abhassara brahamas, 
he thinks of Ahbassara brahmas; thinks at Abhassara brahmas; 
thinks from Abhassara brahmas; thinks of Abhassara brahmas 
as ‘They are mine’; rejoices at Abhassara brahmas. It is, I 
say, because Abhassara brahmas are not thoroughly under¬ 
stood by him. 

He regards Subhakiqha brahmas as Subhakiqha 

brahmas; 14 having regarded Subhakiqha brahmas as Subhakiqha 
brahmas, he thinks of Subhakiqha brahmas; thinks at Subhakiqha 

10. devas: devas means the celestial beings belonging to the six deva 
realms, excluding Mara. 

11. Mara: the celestial being whose abode is in the Paranimmita- 
vassavati deva realm. He is regarded as the lord of living beings, 
and is therefore called Pajapati. 

12. Brahma: Here it refers to Maha Brahma who is reborn in the first 
Jhanic plane. 

13. Abhassara Brahmas: Brahmas who are reborn in the second 
jhanic plane. 

14. Subhakiqha brahmas: Brahmas who are reborn in the third jhanic 
plane. 
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brahamas; thinks from Subhakipha brahmas; thinks of Subhakirjha 
brahmas as, ‘They are mine’; rejoices at Subhakiqha brahmas. 
It is, I say, because Subhakir]ha brahamas are not thoroughly 
understood by him. 

He regards Vehapphala brahmas as Vehapphala 
brahmas; 15 having regarded Vehapphala brahmas as Vehapphala 
brahmas, he thinks of Vehapphala brahmas; thinks at Vehapphala 
brahmas; thinks from Vehapphala brahmas; thinks of Vehapphala 
brahmas as, ‘They are mine’; rejoices at Vehapphala brahmas. 
It is, I say, because Vehapphala brahmas are not thoroughly 
understood by him. 

He regards Abhibhu brahma as Abhibhu brahma; 16 
having regarded Abhibhu brahma as Abhibhu brahma, he 
thinks of Abhibhfl brahma; thinks at Abhibhu brahma; thinks 
from Abhibhu brahma; thinks of Abhibhu brahma as, ‘He is 
mine’; rejoices at Abhibhu brahma. It is, I say, because 
Abhibhu brahma is not thoroughly understood by him. 

4. He regards Akasanancayatana brahma as Akasanan 
cayatana brahma; having regarded Akasanancayatana brahma 
as Akasanancayatana brahma; he thinks of Akasanancayatana 
brahma; thinks at Akasanancayatana brahma; thinks from 
Akasanancayatana brahma; thinks of Akasanancayatana brahma 
as ‘He is mine’; rejoices at Akasanancayatana brahma. It is, 
I say, because Akasanancayatana brahma is not thoroughly 
understood by him. 

He regards Vinnanancayatana brahma as Vinnaqan 
cayatana brahma; having regarded Vinnanancayatana brahma 
as Vinnanpanacayatana brahma, he thinks of Vinnanancayatana 
brahma; thinks at Vinnanancayatana brahma; thinks from 
Vinnanancayatana brahma; thinks of Vinnanancayatana brahma 

■ 

15. Vehapphala brahmas: Brahmas who are reborn in the fourth jhanic 
plane. 

16. Abhibhu brahma: It refers to a brahma who is reborn in the non¬ 
consciousness sphere (Asannasatta) 
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as ‘He is mine’; rejoices at Vinnaqancayatana brahma. It is, 
I say, because Vinnaqancayatana brahma is not thoroughly 
understood by him. 

He regards Akincannayatana brahma as Akincannayatana 
brahma; having regarded Akincannayatana brahma as 
Akincannayatana brahma, he thinks of Akincannayatana 
brahma; thinks at Akincannayatana brahma; thinks from 
Akincannayatana brahma; thinks of Akincannayatana brahmas 
as, ‘He is mine’; rejoices at Akincannayatana brahma. It is, 
I say, because Akincannayatana brahma is not thoroughly 
understood by him. 

He regards Nevasannanasannayatana brahma as 
Nevasannanasannayatana brahma; having regarded 
Nevasannanasannayatana brahma as Nevasannanasannayatana 
brahma, he thinks of Nevasannanasannayatana brahma; thinks 
at Nevasannanasannayatana brahma; thinks from Nevasannana 
-sannayatana brahma; thinks of Nevasannanasannayatana 
brahmas as, ‘He is mine’; rejoices at Nevasannanasannayatana 
brahma. It is, I say, because Nevasannanasannayatana brahma 
is not thoroughly understood by him. 

5. He regards what is seen as what is seen; having 
regarded what is seen as what is seen, he thinks of what is 
seen; thinks at what is seen; thinks from what is seen; thinks 
of what is seen as, ‘This is mine’; rejoices at what is seen. 
It is, I say, because what is seen is not thoroughly understood 
by him. 

He regards what is heard as what is heard; having 
regarded what is heard as what is heard, he thinks of what 
is heard; thinks at what is heard;thinks from what is heard; 
thinks of what is heard as, ‘This is mine’; rejoices at what is 
heard. It is, 1 say, because what is heard is not throughly 
understood by him. 
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He regards what is felt as what is felt 17 ; having 
regarded what is felt as what is felt, he thinks of what is felt; 
thinks at what is feK; thinks from what is felt; thinks of what 
is felt as, ‘This is mine’; rejoices at what is felt.* It is, I say, 
because what is felt is not throughly understood by him. 

He regards what is known as what is known; having 
regarded what is known as what is known, he thinks of what 
is known; thinks at what is known; thinks from what is 
known; thinks of what .is known as, ‘This is mine’; rejoices 
at what is known. It is, I say,because what is known is not 
thoroughly understood by him. 

6. He regards singular consciousness 18 as singular 
consciousness; having regarded singular consciousness as sin¬ 
gular consciousness, he thinks of singular consciousness; thinks 
at singular consciousness; thinks from singular consciousenss; 
thinks of singular consciousenss as, ‘This is mine’; rejoices at 
singular consciousness. It is, I say, because singular con¬ 
sciousness is not throughly understood by him. 

.He regards manifold consciousness 19 as manifold con¬ 
sciousness; having regarded manifold consciousness as mani¬ 
fold consciousness, he thinks of manifold consciousness; thinks 
at manifold consciousness; thinks from manifold consciousenss; 
thinks of manifold consciousness as, ‘These are mine’; re¬ 
joices at manifold consciousness. It is, I say, because mani¬ 
fold consciousness are not thoroughly understood by him. 

He regards all as all 20 ; having regarded all as all, he 
thinks of all; thinks at all; thinks from all; thinks of all as 
‘These are mine’; rejoices at all. It is, I say, because all are 
not thoroughly understood by him. 

17. what is felt: mutant: It means smell, taste and touch. 

18. singular consciousness, Ekatta: Consciousness of one who is 
dwelling in janic absorption. 

19. manifold consciousness, Nanatta: Consciousness of one who is 
thinking of various sensuous objects. 

20. all, (sabba): The five aggregates of clinging. 
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He regards Nibbana as Nibbana 21 ; having regarded 

\ 

Nibbana as Nibbana, he thinks of Nibbana; thinks at Nibbana; 
thinks from Nibbana; thinks of Nibbana as, ‘This is mine’; 
rejoices at Nibbana. It is, I say, because Nibbana is not 
thoroughly understood by him. 


End of viewing the world as a worldling 

7. “Bhikkhus, a sekkha bhikkhu, 22 who has not yet 
attained Arahatta phala and remains aspiring to the incompa¬ 
rable Arahatship, extinction of the four bonds— 

knows earth fully (Abhijanati) 23 as earth; having known 
earth fully as earth, he would not think of earth; would not 
think at earth; would not think from earth; would not think of 
earth as ‘This is mine’; would not rejoice at earth. It is, I say, 
because earth would be thoroughly understood by him. 


He knows water fully...p... fire, wind, living beings, 
devas, Mara, Brahma, Abhassara brahmas, Subhakirjha brahmas, 
Vehapphala brahmas, Abhibhu brahma, Akasanancayatana 
brahma, Vinnanancayatana brahma, Akincannayatana brahma, 
Nevasannanasannayatana brahma, what is seen, what is heard, 
what is felt, what is known, singular consciousness, manifold 
consciousness, all. He knows Nibbana fully as Nibbana; 
fiaving known Nibbana fully as Nibbana, he would not think 
of Nibbana; would not think at Nibbana; would not think 
from Nibbana; would not think of Nibbana as, ‘This is 
mine’; would not rejoice at Nibbana. It is, I say, because 
Nibbana would be thoroughly understood by him. 


End of viewing the world as a sekkha bhikkhu 


21. Nibbana: So called ‘Ditthadhamma Nibbana’; it is the ignorant 
worldling’s concept of sensual pleasure available here and now. 

22. sekkha bhikkhu: One who is still training himself for arahatship. 

23. knows earth fully (Abhijanati): knows by the kind of 
knowledge that is superior to that of the ignorant worldlings. 
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8. “Bhikkhus, there is the Arahat bhikkhu in whom 
the asavas are extinct, and who has accomplished the Magga 
Practice, done what is to be done,laid down the burden, 
achieved his own benefit, removed all fetters df existence, 
and attained liberation from defilements through true knowl¬ 
edge. This Arahat bhikkhu also — 

knows earth fully as earth; having known earth fully 
as earth, he does not think of earth; does not think at earth; 
does not think from earth; does not think of earth as, ‘This 
is mine’; does not rejoice at earth. It is, I say, because earth 
has been thoroughly understood by him. 

He knows water fully ...p... fire,wind, living beings, 
devas, Mara, Brahma, Abhassara brahmas, Subhakiijha brahmas, 

Vehapphala brahmas, Abhibhu brahma, Akasanaficayatana 

% 

brahma, Vinnanancayatana brahma, Akincannayatana brahmft, 
Nevasannanasannayatana brahma, what is seen, what is heard, 
what is felt, what is known, singular consciousness, manifold 
consciousness, all. He knows Nibbana fully as Nibbana; 
having known Nibbana fully as Nibbana; he does not think 
of Nibbana; does not think at Nibbana; does not think from 
Nibbana; does not think of Nibbana as, ‘This is mine’; does 
not rejoice at Nibbana. It is, I say, because Nibbana has been 
thoroughly understood by him. 

End of viewing the world as an Arahat bhikkhu 

9. “Bhikkhus, there is the Arahat bhikkhu in whom 
the asavas are extinct and who has accomplished the Magga 
Practice, done what is to be done, laid down the burden, 
achieved his own benefit, removed all fetters of existence, 
and attained liberation from defilements through true knowl¬ 
edge. This Arahat bhikkhu also — 

knows earth fully as earth; having known earth fully 
as earth, he does not think of earth; does not think at earth; 
does not think from earth; does not think of earth as ‘This is 
mine’; does not rejoice at earth. It is, I say, becacuse he has 
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become one without attachment due to extinction of attach¬ 
ment. 

He knows water fully ...p... fire, wind, living beings, 
devas, Mara, Brahma, Abhassara brahmas, Subhakiqha brahmas, 
Vehapphala brahmas, Abhibhu brahma, Akasanancayatana 
brahma, Vinnanancayatana brahma, Akincannayatana brahmS, 
Nevasannanasannayatana brahma, what is seen, what is heard, 
what is felt, what is known, singular consciousness, manifold 
consciousness, all. He knows Nibbana fully as Nibbana; 
having known Nibbana fully as Nibbana, he does not think 
of Nibbana; does not think at Nibbana; does not think from 
Nibbana; does not think of Nibbana as ‘This is mine’; does 
not rejoice at Nibbana. It is, I say, because he has become 
one without attachment due to extinction of attachment. 

End of viewing the world as an Arahat bhikkhu stated 
in another way 

10. “Bhikkhus, there is the Arahat bhikkhu in whom 
the asavas are extinct and who has accomplished the Magga 
Practice, done what is to be done, laid down the burden, 
achieved his own benefit, removed all fetters of existence, 
and attained liberation from defilements through true knowl¬ 
edge. This Arahat bhikkhu aiso- 

knows earth fully as earth; having known earth fully 
as earth, he does not think of earth; does not think at earth; 
does not think from earth; does not think of earth as, ‘This 
is mine;’ does not rejoice at earth. It is, I say, because he 
has become one without anger due to extinction of anger. 

He knows water fully ...p... fire, wind, living beings, 
devas, Mara, Brahma, Abhassara brahmas, Subhakii)ha brahmas, 
Vehapphala brahmas, Abhibhu brahma, Akasanancayatana 
brahma, Vinnanancayatana brahma, Akincannayatana brahma, 
Nevasannanasannayatana brahma, what is seen, what is heard, 
what is felt, what is known, singular consciousness, manifold 
consciousness, all. He knows Nibbana fully as Nibbana; 
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having known Nibbana fully as Nibbana, he does not think 
of Nibbana; does not think at Nibbana; does not think from 
Nibbana; does not think of Nibbana as, ‘This is mine’; does 
not rejoice at Nibbana. It is, I say, because he 'has become 
one without anger due to extinction of anger. 

End of viewing the world as an Arahat bhikkhu stated 
in another way 

11. “Bhikkhus, there is the Arahat bhikkhu in whom 
the asavas are extinct and who has accomplished the Magga 
Practice, done what is to be done, laid down the burden, 
achieved his own benefit, removed all fetters of existence, 
and attained liberation from defilements through true knowl¬ 
edge. This Arahat bhikkhu also knows earth fully as earth; 
having known earth fully as earth, he does not think of 
earth; does not think at earth; does not think from earth; does 
not think of earth as ‘This is mine’; does not rejoice at earth. 
It is, I say, because he has become one without bewilder¬ 
ment due to extinction of bewilderment. 

He knows water fully ...p... fire, wind, living beings, 
devas, Mara, Brahma, Abhassara brahmas, Subhakipha brahmas, 
Vehapphala brahmas, Abhibhu brahma, Akasanancayatana 
brahma, Vinnanancayatana brahma, Akincannayatana brahma, 
Nevasannanasannayatana brahma, what is seen, what is heard, 
what is felt, what is known, singular consciousness, manifold 
consciousness, all. He knows Nibbana fully as Nibbana; 
having known Nibbana fully as Nibbana, he does not think 
of Nibbana; does not think at Nibbana; does not think from 
Nibbana; does not think of Nibbana as ‘This is mine’; does 
not rejoice at Nibbana. It is, I say, because he has become 
one without bewilderment due to extinction of bewilderment. 

End of viewing the world as an Arahat bhikkhu stated 
in another way 
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12. “Bhikkhus, the Tathagata 24 also,who is Worthy of 
special veneration, who is Perfectly Self-Enlightened, knows 
earth fully as earth; having known earth fully as earth, he 4 
does not think of earth; does not think at earth; does not 
think from earth; does not think of earth as, ‘This is mine’; 
does not rejoice at earth. It is, I say, because earth has been 
thoroughly understood by the Tathagata. 

He knows water fully ...p... fire, wind, living beings, 
devas, Mara, Brahma, Abhassara brahmas, Subhakiijha brahmas, 
Vehapphala brahmas, Abhibhu brahma, Akasanancayatana 
brahma, Vinnaqancayatana brahma, Akincannayatana brahma, 
Nevasannanasannayatana brahma, what is seen, what is heard, 
what is felt, what is known, singular consciousness, manifold 
consciousness, all. He knows Nibbana fully as Nibbana; 
having known Nibbana fully as Nibbana, he does not think 
of Nibbana; does not think at Nibbana; does not think from 
Nibbana; does not think of Nibbana as ‘This is. mine’; does 
not rejoice at Nibbana. It is, I say, because Nibbana has been 
thoroughly understood by the Tathagata. 

End of viewing the world by the Tathagata 

13. ‘Bhikkhus, the Tathagata also, who is Worthy of 
special veneration, who is Perfectly Self-Enlightened, knows 
earth fully as earth; having known earth fully as earth, he 
does not think of earth; does not think at earth; does not 
think from earth; does not think of earth as, ‘This is mine’; 
does not rejoice at earth. It is, I say, because of his aware¬ 
ness that delight (craving) is the cause of suffering, and that 
bhava 25 causes rebirth, and one who is reborn is liable to 
ageing and death. That being so, bhikkhus, I say, the Tathagata, 
due to the extinction of all craving; absence of attachment, 


24. Tathagata: One who follows in the path of the previous 
Buddhas. 

25. bhava: Here bhava means kamma bhava, volitional activities. 
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cessation of craving, giving up craving, forsaking of craving, 
has realized the incomparable self-enlightenment. 

The Tathagata knows water fully ...p... ( fire, wind, 
living beings, devas, Mara, Brahma, Abhassara brahmas, 
Subhakiqha brahmas,Vehapphala brahmas, Abhibhu brahma, 
Akasanancayatana brahma, Vinnanancayatana brahma, 
Akincannayatana brahma, Nevasannanasannayatana brahma, 
what is seen, what is heard, what is felt, what is known, 
singular consciousness, manifold consciousness, all. The 
Tathagata knows Nibbana fully as Nibbana; having known 
Nibbana fully as Nibbana, he does not think of Nibbana; 
does not think at Nibbana; does not think from Nibbana; 
does not think of Nibbana as ‘This is mine’; does not rejoice 
at Nibbana. It is, I say, because of his awareness that delight 
is the cause of Suffering and that bhava causes rebirth, and 
one who is reborn is liable to ageing and death. That being 
so, bhikkhus, I say, the Tathagata, due to the extinction of all 
craving, absence of attachment, cessation of craving, giving 
up of craving, forsaking of craving, has realized the incom¬ 
parable self-enlightenment. ’ 

End of viewing the world by the Tathagata, stated in 
another way. 

The Bhagava delivered this discourse. The bhikkhus 
did not rejoice in the words of the Bhagava* 

End of the Mulapariyaya Sutta, 
the first in this vagga. 

* In some Paji texts of this sutta, the concluding words are ‘Te 
bhikkhu bhagavato bhasitarri abhinandunti’ which means that this 
discourse was approved by the bhikkhus. The above translation is 
based on the text as approved by the Sixth Synod. The commen¬ 
tary also explained that the Buddha gave this discourse to remove 
the conceit of the bhikkhus who thought that they understood 
whatever the Bhddha said. Their conceit was dispelled because 
they could not understand the above discourse. Due to their lack 
of understanding, they did not express their appreciation. 



2. SABBASAVA SUTTA 
Discourse on All Asavas 

14. Thus have I heard: 

Once the Bhagava (the Exalted One) was staying at 
the Jetavana monastery of Anathapiqdika in SavatthT. At that 
time the Bhagava addressed the bhikkhus, saying: “Bhikkhus!” 
And they answered him: “Venerable Sir!” Then the Bhagava 
uttered these words: 

“Bhikkhus! I shall expound to you a discourse on the 
restraint of all asavas 1 (defilements that befuddle the mind). 
Listen well and pay good attention. I shall speak.” 

“Very well. Venerable Sir!” replied the bhikkhus to 
the Bhagava, who (then) delivered this discourse. 


1. asavas: defilements that befuddle the mind: They are like liquor 
long fermented. They convey the idea of something flowing out 
that intoxicates or bemuddles the mind.Asavas are usually classi¬ 
fied into four categories: (i) kamasava or gross attachment to and 
craving for the five sense-objects; (ii) bhavasava or craving for 
better existence, such as the rupa and arupa planesj of existence in 
the belief that they are permanent, stable and constant; this craving 
occurs together with sassata di(thi (belief in eternalism); (iii) 
avijjasava or the defilement of lack of comprehension of the Four 
Ariya Turths through Magga Insight;(iv)di((hasava or the defile¬ 
ment that is false belief. 

In this Sutta, however.the last is not mentioned. It may be taken 
as part of bhavasava. 

Although the asavas are variously classified, they are basically 
only lobha (greed, desire), dit(hi (false belief) and moha (ignorance 
or bewilderment). 


75 
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15. Bhikkhus, I declare (that there is) the extinction of 
asavas in one who knows and sees 2 , and not in one who 
does not know and see. Bhikkhus! What is known and what 

4 

is seen by one in whom I declare (that there is) the extinc¬ 
tion of asavas? The right perception of phenomena 3 and the 
wrong perception of phenomena. Bhikkhus! In one who has 
wrong perception of phenomena there arise asavas that have 
not yet arisen, and there also is an increase of asavas that 
have already arisen. Bhikkhus, in one who has right percep¬ 
tion of phenomena there is no arising of asavas that have not 
yet arisen, and asavas that have already arisen are also 
removed. 

16. Bhikkhus! There are asavas that should be re¬ 
moved through vision (i.e., perception of Nibbana by means 
of Sotapatti magga), asavas that should be removed through 
restraint, asavas that should be removed through proper use 
(of requisites), asavas that should be removed through for¬ 
bearance, asavas that should be removed through avoidance, 
asavas that should be removed through rejection and asavas 
that should be removed through cultivation (of the Factors of 
Enlightenment). 


3 . 


By “one who knows and sees” is meant one who knows and 
sees with right perception of phenomena. With the use of this 
expression and on the basis of what is meant by knowing and 
seeing, the Buddha refers to the person (who knows and sees). This 
Sutta is a discourse taught with reference to the person and not the 
dhamma. [What is briefly said in tills paragraph (15) is that the 
one who knows and sees with right perception of phenomena is 
able to rid himself of the asavas while the asavas proliferate for 
the one who does not know and see with right perception of 
phenomena.] 

right perception of phenomena: yonisomanasikara: lit..proper 
attention; proper consideration. Right perception of phenomena, 
means perceiving all phenomena as impermanent, unpleasurable. 
soulless and unpleasant. 
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Asavas that should be removed through vision 

17. Bhikkhus! What are the asavas that should be 
removed through vision( i.e., perception of Nibbana by means 
of Sotapatti magga)? 

Bhikkhus! In this world the ignorant worldling, 4 who 
is not in the habit of seeing 5 the Aliyas, 6 who is not 

proficient in the dhamma of the Ariyas and who is not 

trained and disciplined 7 in the dhamma of the Ariyas, who 

is not in the habit of seeing the Virtuous, 8 who is not 

proficient in the dhamma of the Virtuous and who is not 
trained and disciplined in the dhamma of the Virtuous, does 
not know the factors (dhammas) which should be considered 
attentively and the factors which should not be considered 
attentively. Not discriminating the factors which should be 
considered attentively from the factors which should not be 
considered attentively, he considers attentively the factors 
which should not be considered and does not consider atten¬ 
tively the factors which should be considered. 

What are the factors ( dhammas ) which are consid¬ 
ered attentively though they should not be considered? 


4. “The ignorant worldling” means one who has not studied, who has 
not enquired into and who has not conned the Paji scriptures 
concerning khandha, ayatana etc., and who has not achieved 
through practice the dhammas that he should achieve. 

5. who is not in the habit of seeing: What is meant here is seeing 
by means of the eye of wisdom and not seeing by means of the 
physical or by means of the divine eye (dibbacakkhu). 

6. The Buddha, Paccekabuddhas, and the Disciples of the Bhddha 
who have attained one of the four maggas are termed Ariyas. 

7. “Who is not trained and disciplined” means one who has not 
yet been disciplined in the five kinds of restraint,who has not yet 
been taught and who has not yet cultivated the five kinds of 
removal of the defilements and who has not yet removed the 
defilements. 

8. By “the Virtuous” (Sappurisa) is meant the Buddha, Paccekabuddhas 
and the Ariya Disciples of the Buddha. 
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Bhikkhus! In one who considers attentively certain 
factors (which should not be considered), there arises kamasava 9 
( the defilement of sense-pleasure ) that has not yet arisen, 
and there also is an increase of the kamasava that' has already 
arisen; there arises bhavasava 10 (the defilement of hankering 
after better existence) that has not yet arisen, and there also 
is an increase of the bhavasava that has already arisen; there 
arises avijjasava 11 (the defilement of ignorance) that has not 
yet arisen, and there also is an increase of the avijjasava that 
has already arisen. These are the factors which are considered 
attentively (by an ignorant worldling) though they should not 
be considered. 

What* are the factors (dhammas) which are not consid¬ 
ered attentively though they should be considered? 

Bhikkhus! In one who considers attentively certain 
factors (which should be considered), there does not arise 
kamasava that has not yet arisen, and the kamasava also that 
has already arisen is removed; there does not arise bhavasava 
that has not yet arisen, and the bhavasava also that has 
already arisen is removed; there does not arise avijjasava that 
has not yet arisen, and the avijjasava also that has already 
arisen is removed. These are the factors which are not 
considered attentively (by an ignorant worldling) though they 
should be considered. 

Because such a person considers attentively the factors 
which should not be considered and does not consider atten¬ 
tively the factors which should be considered, there arise in 
him asavas that have not yet arisen and there increase in him 
asavas that have already arisen. 


9. kamasava: a gross attachment to and craving for the five sense- 

objects. 

10. bhavasava: craving for rupa and arupa planes of existence in the 
belief that they are permanent, stable and constant. This craving 
occurs together with sassata diylii (belief in eternalism). 

11. avijjasava: the defilement of ignorance (of the Four Ariya Truths) 
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18. That person considers improperly thus: 

Did I exist in the past? 

Did I not exist in the past? 

Who was I in the past? 

How ( i.e., of what appearance ) was I in 

the past? 

In the past, who had been I and who was I 
(in the subsequent existence )? 

Will I exist in the future? 

Will I not exist in the future? 

Who will I be in the future? 

How (i.e, of what appearance) will I be in 
the future ? 

In the future, having been who, who will I be 
(in the subsequent existence)? 

Also as regards the present, uncertainty arises in him 

thus: 

Do I exist? 

Do I not exist? 

Who am I? 

How ( i.e.,of what appearance ) am I ( i.e. is my 

soul)? 

From where has this soul come? 

Where will this soul go? 

19. In a person who thus considers improperly there 
arises one of the six (wrong) views (dinhi). The view“I have 
atta ( Self )” arises in him really and Firmly. Or, the view “I 
have no atta (Self )” arises in him really and firmly. Or, the 
view “I pereeive atta through atta” arises in him really and 
firmly. Or, the view “I perceive anatta ( non-Self) through 
atta” arises in him really and firmly. Or, the view “I perceive 
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atta through anatta”arises in him really and firmly. Or, he has 
the view thus:“That atta of mine speaks, knows and experi¬ 
ences the results of wholesome and unwholesome actions(in 
terms of birth, destination, plane of birth-consciousness, abode 
of beings and classes of beings). That atta of mine is 
permanent, stable, durable, incorruptible and will be eternal 
like all things permanent.” 

Bhikkhus! This wrong view is called a false belief, a 
jungle of false beliefs, a desert of false beliefs, a thorny spike 
of false beliefs, an agitation of false beliefs and a fetter of 
false beliefs. Bhikkhus! The ignorant worldling who is bound 
up with the fetter of false beliefs cannot escape rebirth, 
ageing, death, grief, lamentation, pain, distress and despair. I 

declare that he cannot escape dukkha. 12 

20. Bhikkhus! The instructed ariya disciple, who sees 
the Ariyas, who is skilled in their dhammas and who is 
trained and disciplined in their dhammas, who sees the Vir¬ 
tuous, who is skilled in their dhammas, and who is trained 
and disciplined in their dhammas, knows the factors (dhammas) 
which should be considered attentively and the factors which 
should not be considered attentively. Discriminating the fac¬ 
tors which should be considered attentively from the factors 
which should not be considered attentively, he does not 
consider attentively the factors which should not be consid¬ 
ered and considers attentively the factors which should be 
considered. 

Bhikkhus! What are the factors ( dhammas ) which 
are not considered attentively as they should not be consid¬ 
ered? 

Bhikkhu! In one who considers attentively certain 
factors (which should not be considered), there arises kamasava 

12. Both these paragraphs (18&19) teach at length the attending to of 
those dhammas which are not worthy of attention and the arising 
of the 16 kinds of uncertainty (vicikiccha) and of the 6 kinds of 
atta-diphi. 
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that has not yet arisen, and there also is an increase of the 
kamasava that has already arisen; there arises bhavasava that 
has not yet arisen, and there also is an increase of the 
bhavasava that has already arisen; there arises avijjasava that 
has not yet arisen, and there also is an increase of the 
avijjasava that has already arisen. These are the factors which 
are not considered attentively (by the ariya disciple) as they 
should not be considered. 

Bhikkhus! What are the factors (dhammas) which are 
considered attentively as they should be considered? 

Bhikkhus! In one who considers attentively certain 
factors ( which should be considered ), there does not arise 
kamasava that has not yet arisen, and the kamasava also that 
has already arisen is removed; there does not arise bhavasava 
that has not yet arisen, and the bhavasava also that has 
already arisen is removed; there does not arise avijjasava that 
has not yet arisen, and the avijjasava also that has already 
arisen is removed. These are the factors which are considered, 
attentively ( by the ariya disciple) as they should be consid¬ 
ered. 

Because such a person does not consider attentively 
the factors which should not be considered and considers 
attentively the factors which should be considered, there do 
not arise in him asavas that have not yet arisen and the 
asavas that have already arisen disappear. 

21. He considers properly: “ This is dukkha; this is the 
cause of dukkha; this is the cessation of dukkha; this is the 
practice ( the Path ) leading to the cessation of dukkha.” In 
him who thus considers properly, the following three fetters 
disappear, namely, sakkayadifthi ( illusion of Self in regard to 
the manifestation of one’s khandhas or aggregates, as: “This 
is mine”, “This is I” and “This is my Self’ ), vicikiccha 
(uncertainty concerning the Buddha, etc.) and sllabbataparamasa 
(belief in the efficacy of mere rites and rituals as practised 
outside the Ariya Path ). These are called the asavas which 
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should be removed through vision (i.e.,perception of Nibbana 

by means of Sotapatti magga). 

• *' 

Asavas that should be removed through* restraint 

22. Bhikkhus! what are the asavas that are to be 

removed through restraint 13 (of the sense-faculties) ? 

Bhikkhus! In this sasana (Teaching), the bhikkhu, 
reflecting properly, abides in the restraint of his faculty of 
sight. Asavas and other destructive and burning defilements 
may arise in the bhikkhu who does not abide in the restraint 
of his faculty of sight with proper^ reflection. Those asavas 
and other destructive and burning defilements do not arise in 
the bhikkhu- who abides in the restraint of his faculty of 

sight 14 with proper reflection. Reflecting properly, the bhikkhu 

abides in the restraint of his faculty of hearing ...p... abides in 

0 

the restraint of his faculty of smell ...p... abides in the 
restraint of his faculty of taste ...p... abides in the restraint of 
his faculty of touch ...p... abides in the restraint of his faculty 
of thought. Asavas and other destructive and burning defile¬ 
ments-may arise in the bhikkhu who does not abide in the 
restraint of his faculty of thought with proper reflection. 
Those asavas and other destructive and burning defilements 
do not arise in the bhikkhu who abides in the restraint of his 
faculty of thought with proper reflection. 

Bhikkhus! Asavas and other destructive and burning 
defilements may arise in the bhikkhu who does not abide in 
the restraint of his faculties with proper reflection. Those 
asavas and other destructive and burning defilements do not 
arise in the bhikkhu who abides in the restraint of his 
faculties with proper reflection. Bhikkhus! These are called 
the asavas that are to be removed through restraint (of the 
sense-faculties) 


13. restraint; said vara: the prevention through mindfulness of the 
arising of asavas. 

14. faculty of sight: lit., eye-faculty:so with the other sense-faculties. 
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Asavas that should be removed through proper use 

(of requisites) 

23. Bhikkhus! What are the asavas that are to be 
removed through proper use 15 (of requisites )? 

Bhikkhus! In this sasana, the bhikkhu wears the robes 
reflecting properly. He wears the robes only for protection 
from cold, heat, gadflies, mosquitoes, wind, heat of the sun, 
snakes, scorpions and lice, and just to cover up his naked¬ 
ness. 

Reflecting properly, he takes alms-food. He does so 
not for enjoyment, not for vanity (in strength), not for im¬ 
provement of the body and not for a better complexion, but 
only to sustain the physical body,to have just enough nourish¬ 
ment for maintaining life, to appease hunger and to carry out 
the Noble Practice of purity. (He reflects thus:) ‘By this 
alms-food, I shall remove the existing (lit., old) discomfort (of 
hunger) and shall prevent the arising of new discomfort (for 
immoderate eating). I shall have just enough nourishment to 
maintain life and to lead a blameless life with good health.’ 

Reflecting properly, he makes use of his monastic 
living place. He does so only for protection from cold, heat, 
gadflies, mosquitoes, wind, heat of the sun, snakes, scorpions, 
lice and inclement weather, and for the purpose of solitary 
seclusion. 

Reflecting properly, he makes use of medicines and 
medicinal requisites for curing illness. He uses them only to 
remove oppressive ailments that arise and only to be com¬ 
pletely free from (further) ailment. 


15. Proper use:- using the four requisites of a bhikkhu with due 
reflection. 

* 

What is taught here is the mode of using the four requisites in 
such a manner that the arising of the asavas is inhibited. 
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Bhikkhus! Asavas and other destructive and-burning 
defilements may arise in the bhikkhu who does not use the 
four requisites with proper reflection. Those asavas and other 
destructive and burning defilements do not arise in the bhikkhu 
who makes use of the four requisites with proper reflection. 
Bhikkhus! These are called the asavas that are to be removed 
through proper use ( of requisites ). 


Asavas that should be removed through forbearance 

24. Bhikkhus! what are the asavas that are to be 
removed through forbearance? 


Bhikkhus! In this sasana ,the bhikkhu, reflecting prop¬ 
erly, can endure cold, heat, hunger, thirst, gadflies, mosqui¬ 
toes, wind, heat of the sun, snakes, scorpions and lice. He 
can endure ill-spoken and unwelcome words. He has the 
nature of being able to endure severe, cruel, excruciatingly 
sharp, disagreeable, unpleasant, deadly and painful sensations 
which arise in the body. 


Bhikkhus! Asavas and other destructive and burning 
defilements may arise in the bhikkhu who cannot endure such 
painful sensations with proper reflection. Those asavas and 
other destructive anld burning defilements do not arise in the 
bhikkhu who endures such painful sensations with proper 
reflection. Bhikkhus! These are called the asavas that are to 
be removed through forbearance. 


Asavas that should be removed through avoidance 


25. Bhikkhus! What are the asavas that are to be 

4 

# 

removed through avoidance? 

Bhikkhus! In this sasana, the bhikkhu, reflecting prop¬ 
erly, avoids a fierce elephant, a fierce horse, a fierce ox, a 
fierce dog, a pake, a tree-stump, a thorny place, an abyss, a 
precipice, a refuse-pit and a cesspool. If a bhikkhu dwells in 
such an improper place, resorts to such an improper resort 
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and keeps company with evil friends, his wise fellow-bhikkhus 
would suspect him of involving himself in evil circumstances. 
Reflecting properly, he avoids improper places, improper re¬ 
sorts and evil friends. 

Bhikkhus! Asavas and other destructive and burning 
defilements may arise in the bhikkhu who does not avoid 
such improprieties with proper reflection. Those asavas and 
other destructive and burning defilements do not arise in the 
bhikkhu who avoids such improprieties with proper reflection. 
Bhikkhus! These are called the asavas that are to be removed 
through avoidance. 

Asavas that should be removed through rejection 

26. Bhikkhus! What are the asavas that are to be 
removed through rejection? 16 

Bhikkhus! In this sasana, the bhikkhu, reflecting prop¬ 
erly, does not tolerate, but forsakes, rejects, gets rid of and 
prevents the repeated arising in him of the arisen kamavitakka, 
sensual thoughts; ...p... the arisen byapadavitakka, thoughts of 
malice; ...p... the arisen vihiihsavitakka, thoughts of injuring 
another; does not tolerate, but forsakes, rejects, gets rid of 
and prevents the repeated arising in him of evil and 
demeritorious thoughts whenever they arise. 

Bhikkhus! Asavas and other destructive and burning 
defilements may arise in the bhikkhu who does not reject 
such demeritorious thoughts with proper reflection. Those 
asavas and other destructive and burning defilements do not 
arise in the bhikkhu who rejects such demeritorious thoughts 
with proper reflection. Bhikkhus! These are called the asavas 
that are to be removed through rejection. 


16. rejection: vinodana: dispelling with 
(vitakkas) as kamavitakka. It does 
through magga 


effort such arising thoughts 
not mean total eradication 
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Asavas that should be removed through cultivation 

( of the Factors of Enlightenment ) 

27. Bhikkhus! What are the asavas that are to be 

# 

removed through cultivation (of the Factors of Enlighten¬ 
ment)? 

Bhikkhus! In this sasana, the bhikkhu, reflecting prop¬ 
erly, cultivates the enlightenment-factor of mindfulness 
(sati sambojjhahga) that is directed to detachment (viveka) 
from defilements, freedom from attachment (viraga ), cessa¬ 
tion ( nirodha ) of defilements, and that promotes and devel¬ 
ops the uprooting of defilements and speedy attainment of 
Nibbana (vossagga ). Reflecting properly, he cultivates the 
enlightenment-factor of investigative knowledge of phenom¬ 
ena (dhammavicaya sambojjhartga) ...p... cultivates the en¬ 
lightenment-factor of effort (viriya sambojjhafiga) ...p... culti¬ 
vates the enlightenment-factor of delightful satisfaction (plti 
sambojjhanga) ...p... cultivates the enlightenment-factor of se¬ 
renity (passaddhi sambojjhahga) ...p... cultivates the enlighten¬ 
ment-factor of concentration (samadhi sambojjhariga) ...p... he 
cultivates the enlightenment-factor of equanimity (upekkha 
sambojjhaflga) that is directed to detachment from defile¬ 
ments, freedom from attachment, cessation of defilements,and 
that promotes and develops the uprooting of defilements and 

speedy attainment of Nibbana. 17 

17. (a) The most crucial point in Para 27 is the practice of the four 
Satipaqhanas. It is the one and only way for the attainment of 
maggas and phalas and also for the realization of Nibbana.As a 
matter of fact, the Seven Bojjhahgas cannot take place without the 
practice of the four Satipa{(hanas. 

When a yogi practises the Satipaqhanas, he will achieve, first of 
all, mental concentration. When it becomes sufficiently strong, he 
will achieve, stage by stage, 13 vipassana naqas ( insights ), 
which will enable him to perceive the true nature of mind and 
body before he achieves maggas. 

Bojjhaiigas are the factors of enlightenment which one must have 
while he is passing through these 13 vipassana naqas. Sati means 
mindfulness. 
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Bhikkhus! Asavas and other destructive and burning 
defilements may arise in the bhikkhu who does not cultivate 
these Seven Factors of Enlightenment with proper reflection. 
Those asavas and other destructive and burning defilements 
do not arise in the bhikkhu who cultivates them with proper 
reflection. Bhikkhus! These are called the asavas that are to 
be removed through cultivation ( of the Factors of Enlighten¬ 
ment). 

28. Bhikkhus! If a bhikkhu has removed through 
vision the asavas that should be removed through vision, has 
removed through restraint the asavas that should be removed 
through restraint,- has removed through proper use of requi¬ 
sites the asavas that should be removed through proper use 
of requisites, has removed through forbearance the asavas that 
should be removed through forbearance, has removed through 
avoidance the asavas that should be removed through avoid¬ 
ance, has removed through rejection the asavas that should be 
removed through rejection, and has removed through 
cultivation(of the Factors of Enlightenment) the asavas that 
should be removed through cultivation (of the Factors of 
Enlightenment ), he is said to be one who abides in the 
restraint of all asavas. He has cut off craving, shaken off 
fetters and having become fully aware of (the nature of) self- 
conceit (mana) has made an end of dukkha. 

Thus the Bhagava said. Delighted, the bhikkhus re¬ 
joiced at the words of the Bhagava. 

* i 

End of the Sabbasava Sutta, 
the second in this vagga. 

17.(b) Dhammavicaya means mindfulnes of nama (mind) and rupa 
(body) and their appearance and disappearance. 

Viriya means diligence. 

Piti means the emotion of joy. 

Passaddhi means composure. 

Samadhi means mental concentration. 

IJpekkha means equanimity. 


(i) Mufapariyaya Vagga 

3. DHAMMADAYADA sutta 


Discourse on Dhamma Inheritance 

29. Thus have I heard: 

At one time the Bhagava ( the Exalted One ) was 
staying at the Jetavana monastery of Anathapipdika in Savatthl. 
Then the Bhagava addressed the bhikkhus, saying: “Bhikkhus!” 
The bhikkhus replied to the Bhagava: “Venerable Sir!” The 
Bhagava spoke thus: 

Bhikkhus! Be my heirs with regard to the dhamma, 
but not with regard to material requisites. Out of compassion 
for you (I consider): “How may my disciples become heirs 
with regard to the dhamma and not with regard to material 
requisites?” Should you, bhikkhus, become heirs with regard 
to material requisites and not heirs with regard to the dhamma, 
you may on account of that become objects of censure thus: 
“The Teacher’s disciples are only heirs with regard to mate¬ 
rial requisites and are not heirs with regard to the dhamma.” 
On account of that I, too, may become an object of censure 
thus: “The Teacher’s disciples are only heirs with regard to 
material requisites and are not heirs with regard to the 
dhamma.” 


If, bhikkhus, you become my heirs with regard to the 
dhamma and not heirs with regard to material requisites, on 
account of that you may not become objects of censure, (and 
it will be said of you) thus: “The Teacher’s disciples are only 
heirs with regal'd to the dhamma and are not heirs with 


regard to material requisites.” On account of that I, too, may 
not be an object of censure, (and it will be said of me) thus: 
“The Teacher’s disciples are only heirs with regard to the 
dhamma and are not heirs with regard to material requisites;” 
Therefore, bhikkhus, be my heirs with regard to the dhamma, 
and not with regard to material requisites. Out of compassion 


for you ( I consider ): “How may disciples become heirs with 
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regard to the dhamma and not with regard to material requi¬ 
sites?” 

30. Suppose, bhikkhus, that I had had my alms-food, 
and that I was satisfied, quite full, quite finished, satiated and 
had had as much as I needed, and yet I had some more left 
to be thrown away. Then, two bhikkhus might arrive over¬ 
come by hunger and weakness. Then suppose I told them: 
“Bhikkhus! I have had my alms-food, and I am satisfied, 
quite full, quite finished, satiated and have had as much as 
I needed, and I still have some more left to be thrown away. 

You may eat it if you so desire; but if you do not, I shall 

% 

now throw it away where there is no green grass growing, or 
drop it into water where no living organisms are present.” 

It might thus occur to one of the bhikkhus: “The 
Bhagava has had his alms-food, and he is satisfied, quite 
full, quite finished, satiated and has had as much as he 
needed, and he still has some more left to be thrown away. 
If we do not eat it, the Bhagava will now throw it away 
where there is no green grass growing, or drop it into water 
where no living organisms are present. But the Bhagava has 
said: “Bhikkhus! Be my heirs with regard to the dhamma, but 
not with regard to material requisites.” Indeed alms-food is 
one of the items in material requisites. I had better pass this 
night and day without eating this alms-food in spite of this 
hunger and weakness.” 

Thus that bhikkhu might pass that night and day (in 
meditation) without eating that alms-food in spite of hunger 
and weakness. 

Then this might occur to the second bhikkhu: “The 
Bhagava has had his alms-food, and he is satisfied, quite 
full, quite finished, satiated and has had as much as he 
needed, and he still has some more left to be thrown away. 
If we do not eat it, the Bhagava will now throw it away 
where there is no green grass growing, or drop it into water 
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where no living organisms are present. I had better eat this 
alms-food to appease hunger and weakness and thus pass 
this night and day.” 

Thus that bhikkhu might pass that night and day (in 
meditation), having had that alms-food to appease hunger 
and weakness. 

♦ 

Bhikkhus, (even if) that (second) bhikkhu had that 
alms-food, appeasing hunger and weakness, and thus might 
pass that night and day (he would be blameless). However, 
(of my two disciples), the first bhikkhu is to be more 
honoured and praised. What is the reason for this? Bhikkhus! 
Forgoing that alms-food will cause that bhikkhu to be satis¬ 
fied with little, to be contented, to lessen defilements, to 
maintain himself easily and to put forth effort, for a long 
time. 

Therefore, bhikkhus, be you my heirs with regard to 
the dhamma and not with regard to material requisites. Out 
of compassion for you ( I consider ): “How may my disciples 
become heirs with regard to the dhamma and not with regal’d 
to material requisites?” 

Thus spoke the Bhagava. Having spoken thus, the 
Sugata rose from his seat and retired to his monastery. 1 

31. Then, not long after the Bhagava had left, the 
Venerable Sariputta addressed the bhikkhus, saying, “ Rever¬ 
end bhikkhus! ” Those bhikkhus replied “ Reverend Sir! ” to 
the Venerable Sariputta. 

1(a). retired to his monastery: utthayasana vihararri pavisi. When the 
Buddha wanted to praise a disciple or to bring out the virtues of 
the dhamma. it was Ills wont to give only a brief outline of the 
discourse and retire to his chamber so that his eminent disciples 
can elaborate on it. 

Sometimes, if the Buddha was brief in his deliverance of the 
discourse, Ananda or Mahakaccana would elaborate on it at the 
request of the bhikkhus who had listened to the dhamma. 
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The Venerable Sariputta said these words: 

In what way, Avuso (Your Reverences), do disciples 
not follow the Teacher’s example of practising solitary seclu¬ 
sion? And in what way do disciples follow the Teacher’s 
example of practising solitary seclusion? 

“We have come, Reverend Sir, even from afar to 
learn from the Venerable Sariputta the meaning of these 
words that have been spoken. We request you. It would be 
good, indeed, if the Venerable Sariputta himself should ex¬ 
plain the meaning of these words that have been spoken. 
Having heard it from the Venerable Sariputta, the bhikkhus 
will bear it in mind.” 

In that case, Avuso (Your Reverences), listen and pay 
good attention. I shall speak. 

“Very well, Reverend Sir,” replied those bhikkhus to 
the Venerable Sariputta who, then, said thus: 

In what way, Avuso, do disciples not follow the 
Teacher’s example of practising solitary seclusion? In this 
Teaching, Avuso, while the Teacher abides in solitary seclu¬ 
sion, there are disciples who do not follow his example of 
practising solitary seclusion. They do not give up (demeritorious) 


1 .(b) When moot points in the discourse had been thus cleared, the 
Buddha praised the bhikkhu, who had made the explanation, on 
liis ability to bring out the very thoughts and ideas that he (the 
Buddha) wished Ills disciple to convey to the bhikkhus present. 

Sometimes, when the Buddha wished to bring out the virtues 
of the dhamma he retired to his chamber without elaboratig when 
Sariputta would interpose and explain it to the satisfaction of the 
enquirers. 

Here in this sutta, the Buddha gave only the introductory 
speech, anticipating Sariputta’s exposition which set forth fully the 
Buddha’s own views. This "made the disciples to be more attentive 
and respectful towards the dhamma which they took to heart as 
“an unshakable stone-umbrella.” 



32 


(i) Mufapariyaya Vagga 


dhammas that the Teacher has enjoined them to give up. 2 
They live for abundance in material things, being lax (in the 
practice of the Teaching), being the foremost to fall (into 
demeritoriousness) and being irresponsible in the task of 
achieving absolute extinction of dukkha, (which is Nibbana). 3 

Among those (disciples), Avuso, there are Bhikkhu 
Elders 4 who should be censured for three reasons. They 
should be censured for this first reason (which says): “While 
the Teacher practises solitary seclusion the disciples do not 
follow his example of practising solitary seclusion.” And 
they should be censured for this second reason (which says); 
“They do not give up (demeritorious) dhammas that the 
Teacher has enjoined them to give up.” And they should be 
censured for this third reason (which says): “They live for 
abundance in material things, being lax ( in the practice of 
the Teaching), being the foremost to fall (into demeritoriousness) 
and being irresponsible in the task of achieving absolute 
extinction of dukkha, (which is Nibbana).” Avuso, (such) 
Bhikkhu Elders should be censured for these three reasons. 

Among those (disciples), Avuso, there are v bhikkhus 
who are of middle standing 5 ...p... there are bhikkhus who 
have been newly admitted into the Order 6 and who should be 


2. They do not ... to give up: This indicates the absence of 
cittaviveka, disposition for solitary seclusion. 

3. achieving absolute extinction of dukkha, (which is Nibbana): 
There are three kinds of viveka, solitary seclusion: (1) kayaviveka, 
physical seclusion, (2) cittaviveka, mental detachment and (3) 
paviveka or upadhiviveka, absolute extinction of dukkha. which 
is Nibbana. 

4. Bhikkhu Elders: thera bhikkhu: generally applied to bhikkhus 
who have spent ten years or more in the Order of the bhikkhus 

5. bhikkhus of middle standing: majjhima bhikkhu: bhikkhus who 
have been in the Order from five to nine years. 

6. newly admitted bhikkhus: nava bhikkhu:bhikkhus who have been 
in the Order for less than live years. 
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censured for three reasons. They should be censured for this 
first reason (which says): “While the Teacher practises soli¬ 
tary seclusion the disciples do not follow his example of 
practising solitary seclusion.” And they should be censured 
for this second reason (which says): “ They do not give up 
(demeritorious) dhammas that the Teacher has enjoined them 
to give up.” And they should be censured for this third 
reason (which says): “They live for abundance in material 
things, being lax (in the practice of the Teaching), being the 
foremost to fall (into demeritoriousness) and being irrespon¬ 
sible in the task of achieving absolute extinction of dukkha, 
(which is Nibbana).” Avuso, (such) bhikkhus who have been 
newly admitted should be censured for these three reasons. 

In this way, Avuso, the disciples do not follow the 
Teacher’s example of practising solitary seclusion. 

32. In what way, Avuso, do the disciples follow the 
Teacher’s example of practising solitary seclusion? In this 
Teaching, Avuso, there are disciples of the Teacher who 
follow his example of practising solitary seclusion. They give 
up (demeritorious) dhammas that he has enjoined them to 
give up. They do not live for abundance in material things, 
are not lax (in the practice of the Teaching), and are not 
responsible for any retrogression 7 , but are foremost in the 
achievement of absolute extinction of dukkha, (which is 
Nibbana). 


Among those (disciples), Avuso, there are Bhikkhu 
Elders who are praiseworthy for three reasons. They are 
praiseworthy for this first reason (which says): “While the 

9 

Teacher practises solitary seclusion the disciples do follow 



arc nol responsible for any retrogression; okkamane 
nikkhittadhura; This means that the bhikkhus whom the Buddha 
praised were not responsible lor any action that might cause the 
decline of 1 he Buddha's Teaching, for they were the true heirs 

with reganl to the Dhamma who earnestly worked for Nibbana. 
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his example of practising solitary seclusion.” And they are 
praiseworthy for this second reason (which says): ‘They do 
give up (demeritorious) dhammas that the Teacher has en¬ 
joined them to give up.” And they are praiseworthy for this 
third reason (which says): “They do not live for abundance in 
material things, are not lax (in the practice of the Teaching), 
and are not responsible for any retrogression, but are foremost 
in the achievement of absolute extinction of dukkha, (which 
is Nibbana).” Avuso, (such) Bhikkhu Elders are praiseworthy 
for these three reasons. 

Among those (disciples), Avuso, there are bhikkhus 
who are of middle standing ...p... there are bhikkhus who 
have been newly admitted into the Order and who are 
praiseworthy for three reasons. They are praiseworthy for this 
first reason (which says): “While the Teacher practises soli¬ 
tary seclusion the disciples do follow his example of practis¬ 
ing solitary seclusion.” And they are praiseworthy for this 
second reason (which says): “They do give up (demeritorious) 
dhammas that the Teacher has enjoined them to give up.” 
And they are praiseworthy for this third reason (which says): 
“They do not live for abundance in material things, are not 
lax (in the practice of the Teaching), and are not responsibe 
for any retrogression, but are foremost in the achievement of 
absolute extinction of dukkha, (which is Nibbana).” 

In this way, Avuso, the disciples do follow the Teacher’s 
example of practising solitary seclusion. 

33. Avuso! In that (dhamma that has been taught), 
greed (lobha) is evil; and hatred (dosa) is evil. To dispel 
greed and hatred,'there is the Middle Way that makes for 
higher vision, for insight,so as to achieve calm (through 
extinction of defilements ), special apperception (of the Four 
Ariya Truths), enlightenment and peace (Nibbana). 

What, Avuso, is the Middle Way that makes for 
higher vision, for insight, so as to achieve calm (through 
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extinction of defilements), special apperception (of the Four 
Ariya Truths), enlightenment and peace (Nibbana)? It is the 
Ariya Path of Eight Constituents. And what is this Ariya 
Path of Eight Constituents? It is Right View, Right Thinking, 
Right Speech, Right Action, Right Livelihood, Right Effort, 
Right Mindfulness and Right Concentration. 

This, Avuso, is the Middle Way that makes for higher 
vision, for insight, so as to achieve calm (through extinction 
of defilements), special apperception (of the Four Ariya Truths), 
enlightenment and peace (Nibbana). 

Avuso! In that (dhamma that has been taught), anger 
(kodha) 8 is evil; grudge (upanaha) is evil ...p... denigrating 
others( makkha) is evil; improper rivalry (pajasa) 9 is evil., 
envy (issa) is evil; stinginess (macchariya) 10 is evil... deceit 
(maya) is evil; hypocrisy (satheyya) is evil... obduracy (thambha) 
is evil; disparaging others (sarambha) is evil... conceit (mana) 
is evil; arrogance (atimana) is evil... vanity (mada) is evil; 
heedlessness (pamada) 11 is evil. To dispel vanity and heed¬ 
lessness there is the Middle Way that makes for higher 
vision, for insight, so as to achieve calm, special apperception 
(of the Four Ariya Truths), enlightenment and peace(Nibbana). 

What, Avuso, is the Middle way that makes for 
higher vision, for insight, so as to achieve calm, special 
apperception (of the four Ariya Truths), enlightenment and 
peace (Nibbana)? It is this Ariya path of Eight Constituents. 

8. anger (kodha): either anger directed at others,giving rise to malevo¬ 

lence, or anger at one’s own mishaps or unsatisfactory condition. 

9. Improper rivalry (pajasa): claiming to be as good as another, without 

being so. 

10. Stinginess (macchariya): meanness-and-stinginess, selfishness, not 
wishing to share with others, thus jealously holding on to what 
one has. 


11. hccdlcsncss (pamada): due to being absorbed in sensual pleasures. 
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And what is this Ariya Path of Eight Constituents? It is 
Right View, Right Thinking, Right Speech, Right Action. 
Right Livelihood, Right Effort, Right Mindfulness and Right 
Concentration. 

This, Avuso, is the Middle Way that makes for 
higher vision, for insight,so as to achieve calm, special 
apperception (of the Four Ariya Truths), enlightenment and 
peace (Nibbana). 

Thus spoke the Venerable Sariputta. Delighted, those 
bhikkhus rejoiced in what the Venerable Sariputta had said. 


End of the Dhammadayada Sutta, 
the third in this vagga. 



4. BHAYABHERAVA SUTTA 

Discourse on Fear and Dismay 

34. Thus have I heard: 

Once the Bhagava was staying at the Jetavana mon¬ 
astery of Anathapinclika in Savatthl. During that time the 
brahmin Jaqussoqi approached the Bhagava and engaged in 
mutually pleasing words of greeting with the Bhagava. After 
bringing to an end the glad and courteous words of greeting, 
he sal in a suitable place and said to the Bhagava: 

“O Ciotama! Worthy men, 1 through faith in the Re¬ 
spected Golama, leave home for the homeless life of a 
recluse. The Respected Gotama is the leader of those-worthy 
men. The Respected Gotama has done much for them and 
has inspired them (to strive for higher morality, concentration 
and wisdom). Those people follow the Respected Gotama’s 
(belief and) practice.” 

Brahmin, it is so; brahmin, it is so. Brahmin, those 
worthy men, through faith in me, leave home for the home¬ 
less life of a recluse. I am their leader and have done much 
for them and I have inspired them (to strive for higher 
morality, concentration and wisdom). Those people follow my 
(belief and) practice. 

“O Gotama, it is difficult to live in remote forest or 
jungle abodes. It is difficult to live in seclusion and to take 
delight in solitude(in such abodes). It is as if the mind of a 
bhikkhu who has not attained samadhi (tranquillity of mind 
through concentration) is seized (with fright)by the forest. 2 ” 


1. worthy men: kulaputla: lit., men of good family or men of good 

character. 

2. as if seized (with fright) by the forest: The mind of the bhikkhu 

who is not possessed of tranquillity is greatly disturbed by grass, 
leaves, cries of wild animals and various frightening objects in the 
wood or forest. 
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Brahmin, it is so; brahmin, it is so. Brahmin, it is 
difficult to live in remote forest or jungle abodes. It is 
difficult to live in seclusion and to take delight in solitude (in 
. such abodes). It is as if the mind of a bhikkhu who has not 
attained samadhi (tranquillity of mind through concentration) 
is seized (with fright) by the forest. 

35. Brahmin, before I had attained Ariya magga, 
when I was still only a Bodhisatta (a Future Buddha) who 
had not yet realized with penetrative insight the Four Ariya 
Truths, it also occurred to me thus: 

‘It is difficult to live in remote forest or jungle abodes. 
It is difficult to live in seclusion and to take delight in 
solitude (in such abodes). It is as if the mind of a bhikkhu 
who has not attained samadhi (tranquillity of mind through 
concentration) is seized (with fright) by the forest.’ 

Brahmin, it then occurred to me thus: 

‘Some samarjas and brahman as, without being pure in 
their physical actions 3 , resort to remote forest or jungle abodes. 
Those respected samaqas and brahman as, because of their 
fault of impure physical actions, indeed call forth (in their 
minds) unwholesome fear and dreadful objects. As for me, I 
do not resort to remote forest or jungle abodes with impure 
physical actions. My physical actions are pure. Indeed, I 
count myself as one of the Ariyas 4 who, being pure in 
physical actions, resort to remote forest or jungle abodes’. 

Brahmin, seeing clearly that my physical actions were 
pure, I was in a position to live in the forest without the 
slightest fear. (1) 

3. without being pure in their physical actions: One who commits 

killing, stealing and wrongful sensual acts is called one who is 
guilty of impure and blameworthy deeds. 

4. I count myself as one of the Ariyas: An ariya is one who has 
attained one of the four maggas. The bodhisatta had not yet 
achieved any magga. However, his physical, verbal and mental 
actions were generally pure like those of an ariya. 
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36. Brahmin, it again occurred to me thus: 

‘Some samaras and brahmanas, without being pure in 
their verbal actions, ...p... without being pure in their mental 
actions,...p... without being pure in their means of living, 
resort to remote forest or jungle abodes. Those respected 
samarjas and brahmanas, because of their fault of having an 
impure means of living, indeed call forth ( in their minds) 
unwholesome fear and dreadful objects. As for me, I do not 
resort to remote forest or jungle abodes with an impure means 
of living. My means of living is pure. Indeed, I count myself 

as one of the Ariyas who, having a pure means of living, 
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resort to remote forest or jungle abodes’. 

Brahmin, seeing clearly that my means of living was 
pure, I was in a position to live in the forest without the 
slightest fear. (2-3-4) 

37. Brahmin, it again occurred to me thus: 

‘Some samaras and brahmanas, while being very cov¬ 
etous and while being strongly attached to sense-pleasures, 
resort to remote forest or jungle abodes. Those respected 
samaijas and brahmanas, because of their fault of covetous¬ 
ness and strong attachment to sense-pleasures, indeed call 
forth ( in their minds) unwholesome fear and dreadful objects. 
As for me, I do not resort to remote forest or jungle abodes 
while being coVetous and while being strongly attached to 
sense-pleasures. I am without covetousness. Indeed, I count 
myself as one of the Ariyas who, being without covetousness, 
resort to remote forest or jungle abodes.’ 

Brahmin, seeing clearly that I was without covetous¬ 
ness, I was. in a position to live in the forest without the 
slightest fear. (5) 

38. Brahmin, it again occurred to me thus: 

‘Some samarjas and brahmanas, while having ill will 
and malevolent intention, resort to remote forest or jungle 
abodes. Those respected samarjas and brahmanas, because of 
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their fault of ill will and malevolent intention, indeed call 
forth (in their minds) unwholesome fear and dreadful objects. 
As for me, I do not resort to remote forest or jungle abodes 
\yhile having ill will and malevolent intention. I have good¬ 
will (metta). Indeed, I count myself as one of the Ariyas 
who, having goodwill (metta), resort to remote forest or 
jungle abodes.’ 

Brahmin, seeing clearly that I had goodwill (metta), I 
was in a position to live in the forest without the slightest 
fear. (6) 

39. Brahmin, it again occurred to me thus: 

‘Some samarjas and brahmanas, while being over¬ 
whelmed by sloth and torpor, resort to remote forest or jungle 
abodes. Those respected samaqas and brahmanas, because 
of thefr fault of being overwhelmed by sloth and torpor, 
indeed call forth (in their minds) unwholesome fear and 
dreadful objects. As for me, I do not resort to remote forest 
or jungle abodes while being overwhelmed by sloth and 
torpor. I am free from sloth and torpor. Indeed, I count 
myself as one of the Ariyas who, being free from sloth and 
torpor, resort to remote forest or jungle abodes.’. 

Brahmin, seeing clearly that I was free from sloth and 
torpor, I was in a position to live in the forest without the 
slightest fear.(7) 

40. Brahmin, it again occurred to me thus: 

‘Some samarjas and brahmanas, with a mind dis¬ 
tracted and not calmed, resort to remote forest or jungle 
abodes. Those respected samarjas and brahmanas, because 
of the fault of their distracted and uncalmed minds, indeed 
call forth (in their minds) unwholesome fear and dreadful 
objects. As for me, I do not resort to remote forest or jungle 
abodes with a distracted and uncalmed mind. I have a calmed 
mind. Indeed, I count myself as one of the Ariyas who, 
having a calmed mind, resort to remote forest or jungle 
abodes.’ 
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Brahmin, seeing clearly that I had a calmed mind, I 
was in a position to live in the forest without the slightest 
fear.(8) 

41. Brahmin, it again occurred to me thus: 

‘Some samanas and brahmanas, with ( a mind filled 
with )doubt and uncertainty, resort to remote forest or jungle 
abodes. Those respected samaras and brahmanas, because of 
their fault of doubt and uncertainty, indeed call forth(in their 
minds) unwholesome fear and dreadful objects. As for me, I 
do not resort to remote forest or jungle abodes with doubt 
and uncertainty. I have overcome doubt and uncertainty. 
Indeed, I count myself as one of the Ariyas who, having 
overcome doubt and uncertainty, resort to remote forest or 
jungle abodes.’ 

Brahmin, seeing clearly that I had overcome doubt 
and uncertainty, I was in a position to live in the forest 
without the slightest fear. 5 (9) 

42. Brahmin, it again occurred to me thus: 

‘Some samanas and brahmanas, while extolling them¬ 
selves and disparaging others, resort to remote forest or 
jungle abodes. Those respected samanas and brahmanas, 
because of their fault of extolling themselves and disparaging 
others, indeed call forth (in their minds) unwholesome fear 
and dreadful objects. As for me, I do not resort to remote 
forest or jungle abodes while extolling myself and disparag¬ 
ing others. I do not extol myself and disparage others.' 
Indeed, I count myself as one of the Ariyas who, without 
extolling themselves and disparaging others, resort to remote 
forest or jungle abodes.’ 


5. Paras (37)’ to (41): From" covetousness ” to “uncertainty” the faults 
mentioned in these paragraphs refer to the five nlvaraqas (hin¬ 
drances). They lake place because of lack of samadhi (mental 
concentration). liven the lowest samadhi. such as upacara samadhi, 
can shut therp out of the mind. 
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Brahmin, seeing clearly that I did not extol myself and 
disparage others, I was in a position to live in the forest 
without the slightest fear. ( 10 ) 

43. Brahmin, it again occurred to me thus: 

‘ Some samaqas and brahmaqas, terrified 6 and fearful, 
resort to remote forest or jungle abodes. Those respected 
samaras and brahmarjas, because of their fault of being 
terrified and fearful, indeed call forth ( in their minds ) 
unwholesome fear and dreadful objects. As for me, I do not 
resort to remote forest or jungle abodes in a terrified and 
fearful state of mind. I am free from hair-raising terror. 
Indeed, I count myself as one of the Ariyas who, being 
free from hair-raising terror, resort to remote forest or jungle 
abodes’. 

Brahmin, seeing clearly that I was free from hair- 
raising terror, I was in a position to live in the forest without 
the slightest fear. ( 11 ) 

44. Brahmin, it again occurred to me thus: 

‘Some samaras and brahmaqas, while hankering after 
gain, honour and fame, resort to remote forest or jungle 
abodes. Those respected samar)as and brahmaqas, because of 
their fault of hankering after gain, honour and fame, indeed 
call forth (in their minds) unwholesome fear and dreadful 
objects. As for me, I do not resort to remote forest or jungle 
abodes while hankering after gain, honour and fame. I am 
contented with little. Indeed, I count myself as one of the 
Ariyas who, being contented with little, resort to remote 
forest or jungle abodes.’ 

Brahmin, seeing clearly that I was contented with 
little, I was in a position to live in the forest without the 
slightest fear. ( 12 ) 


6. terrified: chambl: being rigid or paralysed with fear. 
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45. Brahmin, it again occurred to me thus: 

‘ Some samaras and brahmanas, indolent and lacking 
in effort (to achieve mindfulness), resort to remote forest or 
jungle abodes. Those respected samanas and brahmanas, 
because of their fault of indolence and lack of effort, indeed 

call forth (in their minds) unwholesome fear and dreadful 

* 

objects. As for me, I am not indolent and I do not lack effort 
when I resort to remote forest or jungle abodes. I make 
strenuous effort ( to achieve mindfulness ). Indeed, I count 
myself as one of the Ariyas who, while making strenuous 
effort, resort to remote forest or jungle abodes.’ 

Brahmin, seeing clearly that I made strenuous effort, I 
was in a position to live in the forest without the. slightest, 

fear.( 13 ) 

9 # 

46. Brahmin, it again occurred to me thus: 

‘Some samaijas and brahmanas, lacking in mind- fulness 
and clear comprehension, resort to remote forest or jungle 
abodes. Those respected samanas and brahmanas, because of 
their fault of being without mindfulness and clear comprehen¬ 
sion, indeed call forth ( in their minds ) unwholesome fear 
and dreadful objects. As foF me, I do not resort to remote 
forest or jungle abodes while lacking in mindfulness and 
clear comprehension. I have steadfast mindfulness. Indeed, I 
count myself as one of the Ariyas who, having steadfast 
mindfulness, resort to remote forest or jungle abodes.’ 

Brahmin, seeing clearly that I had steadfast mindful¬ 
ness, I was in a position to live in the forest without the 
slightest fear. ( 14 ) 

47. Brahmin, it again occurred to me thus: 

‘Some samanas and brahmanas resort to remote forest 

or jungle abodes with an unsettled and agitated mind. Those 

✓ * 

respected samanas and brahmanas, because of their fault of 
having an unsettled and agitated mind, indeed call forth ( in 
their_minds ) unwholesome fear and dreadful objects. As for 
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me, I do not resort to remote forest or jungle abodes with an 
unsettled and agitated mind.I am endowed with samadhi, 
concentration of mind. Indeed, I count myself as one of the 
Ariyas who, having concentration of mind, resort to remote 
forest or jungle abodes.’ 

Brahmin, seeing clearly that I was endowed with 
concentration of mind, I was in a position to live in the 
forest without the slightest fear. ( 15 ) 

48. Brahmin, it again occurred to me thus: 

‘Some samanas and brahmaqas, who are unwise and 
dull, resort to remote forest or jungle abodes. Those respected 
samanas and brahmapas, because of their fault of being 
unwise and dull, indeed call forth ( in their minds ) unwhole¬ 
some fear and dreadful objects. As for me, when I resort to 
remote forest or jungle abodes, I am not unwise and dull. I 
am endowed with wisdom. Indeed, I count myself as one of 
the Ariyas who, having wisdom, resort to remote forest or 
jungle abodes.’ 

Brahmin, seeing clearly that I was endowed with 
wisdom, I was in a position to live in the forest without the 
slightest fear.(16) 

Here ends the sixteen ways 
( of countering fear and dismay ) 

49. Brahmin, it again occurred to me thus: 

‘If I were to stay at fearful and terrifying ( lit., hair- 
- raising) places, such as parkland shrines, forest shrines and 

tree shrines, on(certain) recognized nights of the waxing and 

% 

waning moon, such as the fourteenth, the fifteenth and the 
eighth night, I might perhaps encounter( lit., see) fearful and 

frightening objects. 7 


7. Tills paragraph reveals the bodhisatta’s expectation of seeing fearful 
and frightening objects at shrines on certain nights. 
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Brahmin, sometimes I stayed at fearful and terrifying 
places, such as parkland shrines, forest shrines and tree 
shrines, on (certain) recognized nignts of the waxing and 
waning moon, such as the fourteenth, the fifteenth and the 
eighth night. There, brahmin, wild beasts came to where I 
was. Peacocks (and other birds) dropped dry twigs. The wind 

also blew away fallen leaves. 8 ’ 

Brahmin, it occurred to me thus: 

‘Are these things that have appeared the fearful and 
frightening objects (that I expected)?’ 

Brahmin, it occurred to me thus: 

‘ As I have been really expecting the fearful, why 
should I be afraid? It would be well for me to dismiss the 

(seemingly) fearful object that appears 9 ( while remaining) in 
the same body posture that I am in when it appears.’ 

Brahmin, if that fearful and frightening object 
appeared while I was walking, I dismissed it while I was 
(still )walking, before standing, sitting or lying down. 

Brahmin, if that fearful and frightening object ap¬ 
peared while I was standing, I dismissed it while I was (still) 
standing, before walking, sitting or lying down. 

Brahmin,if that fearful and frightening object appealed 
while I was sitting, I dismissed it while I was (still) sitting, 
before lying down, standing or walking. 


8. Because of his mindfulness and wisdom, the bodhisatta saw for 

himself that things that were regarded by some samaqas and bra- 
hmaqas as fearful and frightening objects were nothing but ordi¬ 
nary occurrences that naturally took place at secluded places at 
night. 

9. dismiss the ( seemingly ) fearful object that appears: i.e., 
put out of the mind what seemed to be fearful to others but what 
in reality were /latural occurrences. 
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Brahmin, if that fearful and frightening object ap- 
oeared while I was lying down, I dismissed it while I was 
(still) lying down, before sitting, standing or walking. 

50. Brahmin, some samapas and brahmapas perceive 
night as day, 10 and day as night. I say that this perception is 
due to those samapas and brahman as being confused and 
bewildered. Brahmin, as for me, I perceive night as night, 
and day as day. Brahmin, if anyone wishing to speak truly 
were to say: ‘ For the welfare and happiness of many, for the 
sake of the world, and for the benefit, welfare and happiness 
of men and devas, a being has appeared in the world who is 
not confused and bewildered,’ he should say it of me. 

51. Brahmin, I had made strenuous and unrelenting 
effort. Mindfulness was steadfast in me. It was constant. My 
person (both in body and mind) was tranquil and not excited. 
My mind was firmly settled and concentrated on one object. 

Brahmin, being detached from sensuality ( the first of 
five hindrances) and demeritorious factors (the four remaining 
hindrances, namely, ill will, torpor of mind and body, worry, 
wavering), I achieved and remained in the first jhana which 
has vitakka (initial application of the mind), vicara (sustained 
application of ^he mind), and which has plti 11 (delightful 
satisfaction) and sukha (bliss) born of detachment from the 


10. perceive night as day: The meditator, by day, goes into odata 
kasiqa(meditation on the colour white), bearing in mind that he 
would rise from jhanic attainment (jhanasamapatti)by day.The 
attainer of jhana w’ho is not skilled, however, rises from jhanic 
attainment at night. He perceives night as day because of the 
pervasiveness of odata kasiqa. 

In other words, such a person is said to be suffering from 
bewilderment and confusion. 

11. plti: rendered as ‘ pleasurable interest’ in the Compedium of 
philosophy by U Shwe Zan Aung. 
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mvaraqas (hindrances). Having got rid of vitakka and vicara, 
I achieved and remained in the second jhana, with internal 
tranquillity, with enhancement of one-pointedness of mind, 
devoid of vitakka and vicara, but with plti and sukha born of 

Concentration. 12 

Being detached from plti as well, I dwelt in equanim¬ 
ity with mindfulness and clear comprehension and experi¬ 
enced sukha in mind and body. 13 I achieved and remained 
in the third jhana, that which causes a person who attains it 
to be praised by the Ariyas as one who has equanimity and 
mindfulness, one who abides in sukha. 

By dispelling both pleasure and pain, and by the 

% 

previous disappearance of gladness and sadness, I achieved 
and remained in the fourth jhana, which is without pleasure 
and pain, which has absolute purity of mindfulness due to a 
state of equanimity. 

52. When the settled mind had thus become perfectly 
pure, cleansed, unsullied ( by defilements ), uncontaminated 
(by defilements), malleable,ready for application,firm and 
imperturbable, I directed it towards (attainment of) 
pubbenivasanussatinaqa, the power that recollects existences 

k 

of the past. 

I could recollect many (of my) existences of the past, 
namely, one past existence, or two, or three, or four, or five, 
or ten, or twenty or thirty, or fourty, or fifty, or a hundred, 
or a thousand, or a hundred thousand existences. I could 
recollect existences in many cycles of dissolution, in many 
cycles of development, or in many cycles of the rounds of 
dissolution and development. I could recollect that: ‘ In such 
an existence, I had such a name, such a lineage (i.e., clan) , 


12. concentration : samadbi: mental discipline. 

13. liven though the mind was , in fact, indifferent to .sukha. it must 
be said that, because of sukha’s impact on the mind and body, the 
bodhisalta’s mind and body felt sukha. 
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such an appearance, such food(nutriment), experienced such 
well-being and suffering, and had such a span of life. On my 
death in that existence, I was born in another existence. In 
that(new) existence, I had such a name, such a lineage, such 
an appearance, such food, experienced such well-being and 
suffering, and had such a span of life. On my death in that 
existence, I was reborn in this (present) existence.’ In this 
way I could recollect my many and varied existences together 
with their characteristics and related facts (such as names and 
clans). 

Brahmin, in the first part of the night, I gained this 
first vijja 14 ( psychic knowledge of past existences). Just as, in 
one who mindfully and strenuously puts forth effort with 
mind directed (to Nibbana), avijja ( ignorance of past exist¬ 
ences) disappears, vijja (psychic knowledge of past exist¬ 
ences) arises, darkness disappears and light appears, similarly 
(in me), avijja disappeared, vijja arose, darkness disappeared 
and light appeared. 


53. When the settled mind had thus become perfectly 
pure, cleansed, unsullied, uncontaminated, malleable, ready 
for application, firm and imperturbable, I directed it towards 
( attainment of ) cutupapatanana, the power that can know 
the passing away of beings and their rebirth in their new 
destinations. 

With dibbacakkhu narja, the psychic power of divine 
sight which is extremely clear, surpassing the sight of men, I 
could see beings in the process of passing away and also of 
coming into existence, inferior or superior beings, beautiful or 
ugly beings, beings with good or bad destinations. I could 
know (about) beings arising in accordance with their own 
kamma-actions. I knew thus: ‘ These beings were full of evil 
committed bodily, verbally and mentally. They maligned the 


14. vijja is of three kinds: psychic knowledge of past existences; 
psychic power of divine sight; and the Insight which uproots 


asavas. 
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Ariyas, held wrong views and performed actions according 
to wrong views. After death and dissolution of their bodies, 

4 

they have reappeared in wretched destinations (duggati), in 
miserable existences (apaya), states of ruin (vinipata), realms 
of continuous suffering (niraya). But, friends, there are also 
beings who are endowed with goodness done bodily, verbally 
and mentally. They did not malign the Ariyas, held right 
views and performed according to right views. After death 
and dissolution of their bodies, they have reappeared in good 
destinations, the happy world of the devas.’ 

Thus, with the psychic power of divine sight which is 
extremely clear, surpassing the sight of men, I could see 
beings in the process of passing away and also of coming 
into existence, inferior or superior beings, beautiful or ugly 
beings, beings with good or bad destinations and could know 
( about ) beings arising in accordance with their own kamma- 
actions. 

» 

Brahmin, in the middle part of the night, I gained this 
second vijja ( the psychic power of divine sight). Just as,in 
one who mindfully and strenuously puts forth effort with 
mind directed(to Nibbana), avijja (lack of psychic power of 
divine sight) disappears, vijja (the psychic power of divine 
sight ) arises, darkness disappears and light appears, similarly 
(in me), avijja disappeared, vijja arose, darkness disappeared 
and light appeared. 

54. When the settled mind had thus become perfectly 

pure, cleansed, unsullied, uncontaminated, malleable, ready 

for application, firm and imperturbable, I directed it towards 

(attainment of) asavakkhaya naqa, the Insight which uproots 
♦ 

the asavas. 

I knew: “This is dukkha” as it really is 15 I knew: 

15. I knew .... as it really is: The reference here is to penetrative 
knowledge, without confusion, of the true nature of all dukkha, in 
such terms as “ There is no greater dukkha than the dukkha set 
out in the Ariya Truth of Dukkha. 
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“This is the cause of dukkha ”as the cause really is; 1 knew: 
“ This is the extinction of dukkha” ,6 as it really is; and I 
knew: “This is the practice leading to the extinction of 

dukkha” 17 as it really is.I knew: “ These are the asavas” 18 
as they really are; I knew: “This is the cause of the asavas” 
as the cause really is; I knew: “This is the extinction of the 

asavas” 19 as it really is; I knew: “This is the practice leading 
to the extinction of the asavas” as it really is. Knowing thus 
and seeing thus, my mind became liberated from kamasava, 
the defilement of sense-pleasure, bhavasava, the defilement of 
hankering after (better) existence, and avijjasava, the defile¬ 
ment of ignorance of the Four Ariya Truths. When ( the 
mind was thus) liberated there occurred the knowledge “It is 
liberated.” I knew: “ Rebirth is ended; the Noble Practice of 
Purity has been accomplished; what needed to be done ( for 
attainment of magga Insight ) has been done; nothing else 
remains to be done for this attainment of magga.” 

Brahmin, in the last part of the night, I gained this 
third vijja ( the Insight which uproots asavas). Just as, in one 
who mindfully and strenuously puts forth effort with mind 
directed (to Nibbana), avijja (lack of Insight which uproots 
asavas ) disappears, vijja (the Insight which uproots asavas) 
arises, darkness disappears and light appears, similarly (in me) 
avijja disappeared, vijja arose, darkness disappeared and light 
appeared. 

55. Brahmin, it might occur to you thus: ‘Samaqa 
Gotama is up to now resorting to (taking up) remote forest 


16. The extinction of dukkha is Nibbana. 

17. The practice leading to the extinction of dukkha: the Ariya Path 
of Eight constituents. 

18. asavas: befuddling defilements; mental intoxicants; taints; cankers. 
The asavas are rooted in lobha, desire, craving; diHlii, false views; 
and moha, inability to distinguish what is right or true from what 
is wrong or false, 

19. The extinction of asavas is Nibbana. 
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or jungle abodes because he is not yet free of attachment, 
anger, and bewilderment. Brahmin, you should not think so. 
Brahmin, I see very well these two reasons ( for resorting to 
such abodes): being able to live without discomfort in the 
present , and out of solicitude for the bhikkhus 20 who come 

after. For these two reasons, I resort to remote forest or 

> 

jungle abodes. 

56. “The Revered Gotama who, like the former Bud¬ 
dhas who are worthy of special veneration, who are perfectly 
Self-Enlightened, has indeed great solicitude for the bhikkhus 
who come after. O Gotama! Excellent (is the dhamma)! O 
Gotama!, Excellent (is the dhamma)! The Revered Gotama 
has taught the dhamma in many ways; it is, O Gotama, as if 
one turns up what lies upside down, as if one uncovers what 
lies covered, as if one shows the way to another who is lost, 
as if one holds up a lamp in the darkness for those with eyes 
to see visible objects. I take refuge in the Revered Gotama, 
I take refuge in the Dhamma and I take refuge in the Sarft 
gha. May the Revered Gotama take me as a lay disciple who 
has taken refuge ( in the Buddha; the Dhamma and the Sairt 
gha) from today onwards till the end of life. 

End of the Bhayabherava Sutta, 
the fourth in this vagga. 


20. bhikkhus: the Pali words used in the text are paccimajanata, 
literally meaning those who come after. However, the Commentary 
explains this to mean bhikkhus. 
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5. ANANGAN.A SUTTA 

Discourse on Taintlessness 

57. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of Anathapiqdika in Savatthl. Then the Venerable 
Sariputta addressed the bhikkhus, saying, “Reverend Bhikkhus!” 1 
The bhikkhus replied “Reverend Sir!” to the Venerable Sariputta. 
Then the Venerable Sariputta spoke thus: 

Avuso, there are to be found four kinds of persons in 
the world; what are they? Avuso, in this world there is the 
person who has mental taint ( art gar] a ) and who does not 
know rightly: “ I have mental taint in my mind”; and there 
is the person who has mental taint and who knows rightly: 
“I have mental taint in my mind”; and there is the person, 
having no mental taint, who does not know rightly: “ I have 
no mental taint in my mind”; and there is the person, having 
no mental taint, who knows rightly: “ I have no mental taint 
in my mind.” 

Avuso, among those ( four persons), of the two types 
of persons having mental taint, he who has mental taint and 
who does not know rightly:“ I have mental taint in my mind” 
is said to be inferior. 

Avuso, among those ( four persons ), of the two 
types of persons having mental taint, he who has mental taint 
and who knows rightly: “ I have mental taint in my mind” 
is said to be superior. 

Avuso, among those ( four persons), of the two types 
of persons having no mental taint, he who has no mental 
taint and who does not know rightly: “I have no mental taint 
in my mind” is said to be inferior. 



“Reverend Bhikkhus!”; “Reverend Sir!”: This is a free rendering 
of the term Avuso which is retained in the subsequent passages. 
Avuso is a polite form of address,wliich can be translated as 
“Sir!” or “ Sirs!” “Friend”or “Friends”. 
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Avuso, among those (four persons), of the two types 
of persons having no mental taint, he who has no mental 
taint and who knows rightly: “I have no mental taint in my 
mind” is said to be superior. 

58. When this was said, the Venerable Maha Moggallana 
asked the Venerable Sariputta thus: 

“Avuso Sariputta! Of the two types of persons having 
mental taint, one is said to be inferior and the other superior. 
What is the reason, and what is the cause? 

“Avuso Sariputta! of the two types of persons having 
no mental taint, one is said to be inferior and the other 
superior. What is the reason, and what is the cause?” 

59. Avuso, of the two types of persons, the person 
who has mental taint and who does not know rightly:' “I have 
mental taint in my mind” will not generate desire, nor make 
effort, nor develop energy to get rid of that mental taint. He 
will pass away with a mind (filled) with attachment, anger, 
bewilderment, mental taints and impurities. 2 This, certainly, is 
to be expected of him. 

Avuso, take the example of a bronze bowl, which 
might have been brought from a shop or a bronze-smith’s 
house, covered with dust and dirt, and which might be left 
unused by the owner, uncleansed,and discarded in the dust. 
Would not that bronze bowl, Avuso, become .more stained 

and tarnished with dirt after some time? 

“Yes, Avuso.” 

In the same way, Avuso, the person who has mental 
taint and who does not know rightly. “I have mental taint in 
my mind” will not generate desire, nor make effort, nor 
develop energy to get rid of that mental taint. He will pass 


2. He will pass away with a mind ... and impurities: Here it must not 
be construed that at the moment of death an individual passes away 
in a state of unwholesome consciousness (akusala citta). At the 
moment of death, there is only bhavanga consciousness which is not 
defiled. What is meant here is that such a person dies without having 
got rid of defilements in his mind, previous to the exact moment of 
death. 



54 


(i) Mulapariyaya Vagga 


away with a mind (filled) with attachment, anger,bewilderment, 
mental taints and impurities. This, certainly, is to be expected 
of him. 

Avuso, of those (two types of persons), the person 
who has mental taint and who rightly knows: “I have mental 
taint in my mind” will generate desire, make effort and 
develop energy to get rid of that mental taint. He will pass 
away with a mind which is without attachment, anger, bewil¬ 
derment, mental taints and impurities. This, certainly, is to be 
expected of him. 

Avuso, take the example of a broze bowl, which 

might have been brought from a shop or a bronze-smith’s 

house, covered with dust and dirt, and which might be used 

and cleansed by the owner, and not discarded in the dust. 

Would not that bronze bowl, Avuso, become clean 3 and 

■ 

stainless after some time? 

“Yes, Avuso.” 

In the same way, Avuso, the person who has mental 
taint and who rightly knows: “I have mental taint in my 
mind” will generate desire, make effort and develop energy to 
get rid of that mental taint. He will pass away with a mind 
which is without attachment, anger, bewilderment, mental 
taints and impurities. 

Avuso, of those (two types of persons), the person 
who has no mental taint but who does not know rightly: “I 
have no mental taint in my mind” will become attentive to 
what is pleasant, and because of this attentiveness to pleasant 
objects, his mind will be corrupted by attachment. He will 
pass away with a mind (filled) with attachment, anger, bewil¬ 
derment, mental taints and impurities. This, certainly, is to be 
expected of him. 

Avuso, take the example of a bronze bowl, which 
might have been brought from a shop or a bronze- smith’s 
house, quite clean and unstained, but which might be left 

3. clean: in the Pali text, parisuddhatara, cleaner. 
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unused and uncleansed by the owner and discarded in the 
dust. Would not that bronze bowl. Auvso, become stained 4 
and tarnished with dirt after some time? 

“Yes, Avuso ” 

In the same way, Avuso, the person who has no 
mental taint but who does not know rightly: “I have no 
mental taint in my mind” will become attentive to what is 
pleasant, and because of this attentiveness to pleasant objects, 
his mind will be corrupted by attachment. He will pass away 
with a mind (filled) with attachment, anger, bewilderment, 
mental taints and impurities. This, certainly, is to be expected 
of him. 

Avuso, of those ( two types of persons), the person 
who has no mental taint and who rightly knows: “ I have no 
mental taint in my mind” will not be attentive to what, is 
pleasant, and because of this inattentiveness to pleasant ob¬ 
jects, his mind will not be corrupted by attachment. He will 

pass away with a mind which is without attachment, anger, 

« 

bewilderment, mental taints and impurities. This, certainly, is 
to be expected of him. 

Avuso, take the example of a bronze bowl, which 
might have been brought from a shop or a bronze-smith’s 
house, quite clean, quite unstained, and which might be put 
into use and cleansed by the owner and not discarded in 
the dust. Would not that bronze bowl, Avuso, become 
cleaner and stainless after some time? 

“Yes, Avuso.” 

In the same way, Avuso, the person who has no 
mental taint and who rightly knows: “I have no mental taint 

in my mind” will not be attentive to what is pleasant, and 

/ 

because of this inattentiveness to pleasant objects, his mind 
will not be corrupted by attachment. He will pass away with 
a mind which is without attachment, anger, bewilderment, 


4. stained: in the Paji text, sarrikiliqhatara, more stained. 
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mental taints and impurities. This, certainly, is to be expected 
of him. 

Avuso Moggallana! This ,is the reason,this the cause 
for saying that, of these two types of persons who have 
mental taint, one is said to be inferior and the other superior. 

Avuso Moggallana! This is the reason, this the cause, 
for saying that, of these two types of persons who have no 
mental taint, one is said to be inferior and the other superior. 

60. “Avuso, it is said: ‘Taint, taint.’ What is that 
which is called‘taint’?” 

Avuso, this ‘taint’ is the name for the demeritorious 
factors that spring from evil wishes. 

Avuso, in this Teaching, it is possible that some 
bhikkhu may have the wish: “Should I indeed transgress a 
Rule (of the Vinaya), may bhikkhus not know that I have 
transgressed a Rule” But,Avuso, it is possible that bhikkhus 
know that he has transgressed a Rule. (Then) that bhikkhu 
becomes angry and displeased, thinking, “Bhikkhus know 
that I have transgressed a Rule.”Avuso, both anger and 
displeasure are mental taints. 

Avuso, in this Teaching, it is possible that some 
bhikkhu may have the wish: “Should I indeed transgress a 
Rule, may bhikkhus accuse me in private and not (in public) 
amidst members of the Order.” But, Avuso, it is possible 
that bhikkhus accuse him (in public) amidst members of the 
Order and not in private. (Then) that bhikkhu becomes angry 
and displeased, thinking, “Bhikkhus accuse me(in public) 
amidst members of the Order, and not in private.” Avuso, 
both anger and displeasure are mental taints. 

Avuso, in this Teaching, it is possible that some 
bhikkhu may have the wish:“Should I indeed transgress a 
Rule, may I be accused (of such transgression) by a coequal 
(i.e., one who has transgressed a Rule) and not by one who 
is not my coequal (i.e., one who has not transgressed any 
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Rule).” 5 But, Avuso, it is possible that he is not accused by 
his coequal but by one not coequal with him. (Then) that 
bhikkhu becomes angry and displeased, thinking, “I am ac¬ 
cused by one not coequal with me but not by a coequal.” 
Avuso, both anger and displeasure are mental taints. 

Avuso, in this Teaching, it is possible that some 
bhikkhu may have the wish: “ It would indeed be good if the 
Teacher were to expound the dhamma to bhikkhus, asking 
questions only to me and not some other bhikkhu.” But, 
Avuso, it is possible that the Teacher might expound the 
dhamma to bhikkhus questioning some other bhikkhu, but not 
that bhikkhu. (Then) that bhikkhu becomes angry and dis¬ 
pleased, thinking, “The Teacher teaches the dhamma to bhikkhus 
questioning some other bhikkhu, but not me.” Avuso, both 
anger and displeasure are mental taints. 

Avuso, in this Teaching, it is possible that some 
bhikkhu may have the wish: “It would indeed be good if 
bhikkhus were to enter the village for the round of alms with 
only me taking the lead always, and with no other bhikkhu 
taking the lead.” But, Avuso, it is possible that bhikkhus i 
might enter the village for the round of alms with some other 
bhikkhu taking the lead, instead of entering the village for the 
round of alms with that bhikkhu taking the lead. (Then) that 
bhikkhu becomes angry and displeased, thinking, “Bhikkhus 
enter the village for the round of alms with some other 
bhikkhu taking the lead, instead of only myself taking the 
lead always”. Avuso, both anger and displeasure are mental 
taints. 

Avuso, in this Teaching, it is possible that some 
bhikkhu may have the wish: “ It would indeed be good if I 
alone were to get the foremost place, the best water and the 

5. The Commentary also gives an alternative interpretation of this: 
“I might be accused by one who is equal to me in birth and rank, 
in knowledge, in ability, in practice etc., and not by one who is 
not my ^qual in those tilings and who is not fit to accuse me.” 
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best alms-food in the assigned eating-place, and if no other 
bhikkhu were to get the foremost place, the best water and 
the best alms-food in the assigned eating-place.” But, Avuso, 
it is possible that some other bhikkhu might get the foremost 
place, the best water and the best alms-food in the assigned 
eating-place while that bhikkhu might not get the foremost 
place, the best water and the best alms-food. (Then) that 
bhikkhu becomes angry and displeased, thinking, “ Some 
other bhikkhu gets the foremost place, the best water and the 
best alms-food in the assigned eating-place while I do not get 
the foremost place, the best water and the best alms-food.” 
Avuso, both anger and displeasure are mental taints. 

Avuso, in this Teaching, it is possible that some 
bhikkhu may have the wish: “ It would indeed be good if I 
alone were to expound the dhamma on the benefits of the 
good deed 6 , after taking alms-food, at the assigned eating- 
place, and if no other bhikkhu were to expound the dhamma 
after the meal.” But,Avuso, it is possible that some other 
bhikkhu might expound the dhamma after taking the alms- 
food at the assigned eating-place, and that that bhikkhu might 
not ( have the chance to) expound the dhamma.(Then) that 
bhikkhu becomes angry and displeased,thinking, “Some other 
bhikkhu expounds the dhamma after taking alms-food in the 
assigned eating-place, while I do not ( have the chance to) 
expound the dhamma after the meal.”Avuso, both anger and 
displeasure are mental taints. 

Avuso, in this Teaching, it is possible that some 
bhikkhu may have the wish: “ It would indeed be good if I 
alone were to expound the dhamma to bhikkhus visiting the 
monastery and if no other bhikkhu were to expound the 
dhamma to bhikkhus visiting the monastery.” But, Avuso, it 
is possible that some other bhikkhu might expound the dhamma 

6. expound the dhamma on the benefits of the good deed: anumodati: 
this does not mean giving thanks or expressing appreciation of the 
offering. 
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to bhikkhus visiting the monastery while that bhikkhu might 
not ( have the chance to ) expound the dhamma to bhikkhus 
visiting the monastery. (Then) that bhikkhu becomes angry 
and displeased, thinking,“Some other bhikkhu expounds the 
dhamma to bhikkhus visiting the monastery while I do not 
(have the chance to) expound the dhamma to bhikkhus 
visiting the monastery,” Avuso, both anger and displeasure 
are mental taints. 

Avuso, in this Teaching, it is possible that some 
bhikkhu may have the wish: “ It would indeed be good if I 
alone were to expound the dhamma to bhikkhunls visiting the 
monastery...p...to layman devotees visiting the monastery...p...to 
laywoman devotees visiting the monastery and if no other 
bhikkhu were to expound the dhamma to laywoman devotees 
visiting the monastery.” But it is possible that some other 
bhikkhu might expound the dhamma to laywoman devotees 
visiting the monastery while that bhikkhu might not ( have 
the chance to ) expound the dhamma to laywoman devotees 
visiting the monastery. (Then) that bhikkhu becomes angry 
and displeased, thinking, “Some other bhikkhu expounds the 
dhamma to laywoman devotees visiting the monastery while 
I do not (have the chance to) expound the dhamma to the 
laywoman devotees visiting the monastery.” Avuso, both 
anger and displeasure are mental taints. 

Avuso, in this Teaching, it is possible that some 
bhikkhu may have the wish: “It would indeed be good if 
bhikkhus were to respect, esteem, revere and venerate only 
me and if bhikkhus were to respect, esteem, revere and 
venerate no other bhikkhu.” But, Avuso, it is possible that 
bhikkhus might respect, esteem, revere and venerate some 
other bhikkhu and might not respect, esteem, revere and 
venerate that bhikkhu. (Then) that bhikkhu becomes angry 
and displeased, thinking, “Bhikkhus respect, esteem, revere 
and venerate some other bhikkhu while they do not respect, 
esteem, revere and venerate me.” Avuso, both anger and 
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displeasure are mental taints. 

Avuso, in this Teaching, it is possible that some 

bhikkhu might have the wish: “It would indeed be good if 
bhikkhunls ...p...layman devotees ...p... laywoman devotees 
were to respect, esteem, revere and venerate only me and if 
they were to respect, esteem, revere and venerate no other 
bhikkhu.” But, Avuso, it is possible that laywoman devotees 
might respect, esteem, revere and venerate some other bhikkhu 
and might not respect, esteem, revere and venerate that 
bhikkhu. (Then) that bhikkhu becomes angry and displeased, 
thinking, “Laywoman devotees respect, esteem, revere and 
venerate some other bhikkhu but do not respect, esteem, 
revere and venerate me.” Avuso, both anger and displeasure 
are mental taints. 

A.vuso, in this Teaching, it is possible that some 
bhikkhu might have the wish: “It would indeed be good if I 
alone were to receive fine robes and if no other bhikkhu 
were to receive them.” But, Avuso, it is possible that some 
other bhikkhu might receive fine robes while he might not 
receive them. (Then) that bhikkhu becomes angry and dis¬ 
pleased, thinking,“Some other bhikkhu receives fine robes 
while I do not receive them.” Avuso, both anger and displea¬ 
sure are mental taints. 

Avuso, in this Teaching, it is possible that some 
bhikkhu might have the wish: “It would indeed be good if I 

alone were to receive fine alms-food ...p... fine living place 

♦ 

...p... fine medicines and medicinal requisites for use in illness 
and if no other bhikkhu were to receive fine medicines and 
medicinal requisites for use in illness.” But, Avuso, it is 
possible that some other bhikkhu might receive fine medicines 
and medicinal requisites for use in illness while that bhikkhu 
might not receive them. (Then) that bhikkhu becomes angry 
and displeased, thinking, “Some other bhikkhu receives fine 
medicines and medicinal requisites for use in illness, while I 
do not receive them,” Avuso, both anger and displeasure are 
mental taints. 
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Avuso, this ‘taint’ is the name for the demeritorious 
factors that spring from evil wishes. 

61. Avuso, if a bhikkhu be seen or heard by someone 
as not having got rid of the demeritorious factors (i. e., anger 
and displeasure ) that arise from evil wishes, even though he 
may practise austerities, such as, living in a forest or in 
remote places, going the rounds for alms-food, or going for 
alms-food from house to house in regular succession, wearing 
robes made from discarded, dusty pieces of cloth, wearing 
robes of little value, 7 he would not be respected, esteemed, 
revered and venerated by his companions in the Noble Prac¬ 
tice of Purity. What is the reason for this? It is because they 
see or hear that that bhikkhu has not got rid of the demeritorious 
factors that arise from evil wishes. 

Avuso, take this example: a clean and unstained bronze 
bowl might have been brought form a shop or a bronze- 
smith’s house and its owner might go to the market filling it 
with ( pieces of ) the putrid carcass of a snake, or of a dead 
dog, or of a dead human body, and covering the bowl with 
another bronze bowl. People, seeing that bronze bowl, might 
say:” Friend! Why have you brought this (bowl) as a nice 
present?”and,rising up,might open it and look (into it). (How¬ 
ever,) as soon as they see that (putrid carcass)’, they would 
feel repugnance,loathing and disgust in their minds. Even 
those who are hungry would have no desire for food not to 
speak of those who were satiated. Avuso, in the same way, 
if a bhikkhu be seen or heard by someone as not having got 
rid of the demeritorious factors that arise from evil wishes, 
even though he may practise austerities, such as, living in a 
forest or in remote places, going the rounds for alms-food, or 


7. robes of little value: Lukhacivara:Lukho means “of little value”. 
Cloth (i) cut into strips, (ii) sewn up with coarse threads, and(iii) 
dyed with tannin is of little value. A robe which is rough to the 
touch shapeless in form and unattractive in colour is called 
lukhacivara. 
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going for alms-food from house to house in regular 

succession,wearing robes made from discarded, dusty pieces 

* 

of cloth or wearing robes of little value, he would not be 
respected, esteemed, revered and venerated by his compan¬ 
ions in the Noble Practice of Purity. What is the reason for 
this? It is because they see or hear that that bhikkhu has not 
got rid of the demeritorious factors that arise from evil 
wishes. 

62. Avuso, if a bhikkhu be seen or heard by someone 
as having got rid of the demeritorious factors that arise from 
evil wishes,even though he might stay in a village monastery, 
receive alms-food from those inviting him and wear robes 
that householders offer him in alms, he would be respected, 
esteemed, revered and venerated by his companions in the 
Noble Practice of Purity. What is the reason for this? It is 
because they see or hear that that venerable bhikkhu has got 
rid of the demeritorious factors that arise from evil wishes. 

Avuso, take this example: a clean and unstained bronze 
bowl might have been brought from a shop or a bronze- 
smith’s house and its owner might go to the market filling it 
with boiled fine rice, free from black grains, together with 
many curries of pulses, meat and fish, and covering it with 
another bronze bowl. People, seeing that bronze bowl, might 
say: “ Friend! Why have you brought this (bowl) as a nice 
present? ” and, rising up, might open it and look ( into it ). 
As soon as they see that ( boiled fine rice ) they would feel 
delighted, with no loathing or disgust in their minds. Even 
those who were satiated would feel a desire to eat, not to 
speak of those who were hungry. Avuso, in the same way 
if a bhikkhu be seen or heard by someone as having got rid 

s 

of the demeritorious factors that arise from evil wishes, even 
though he may stay in a village monastery, receive alms-food 
from those, inviting him and wear robes that householders 
offer him in alms, he would be respected, esteemed, revered 
and venerated by his companions in the Noble Practice of 



5. Anadgaqa Sutta 


63 


Purity. What is the reason for this? It is because they see or 
hear that that venerable bhikkhu has got rid of the demeritorious 
factors that arise from evil wishes. 

63. When this had been said, the Venerable Maha 
Moggallana spoke to the Venerable Sariputta: Avuso Sariputta, 
a simile arises in my mind. 

Avuso Moggallana, reveal that simile. 

Once, Avuso, I was staying near Rajagaha,(a city) 
surrounded by mountains. One morning, Avuso, as I, having 
rearranged my robes and carrying the (great) robe and the 
alms-bowl, went into Rajagaha on an alms- round, Samlti, 
the son of a vehicle-maker, was hewing the felly of a chariot 
while an ascetic, Parjcjuputta, a former vehicle-maker, was 
standing by. 

Then, Avuso, there arose in (the mind of) the ascetic 
ParjcJuputta, a former vehicle-maker, this thought: ‘It would 
be well if this Samlti, the son of a vehicle-maker, were to 
hew that curve, that crooked part and that defect in the felly. 
Then this felly would be without that curve, that crooked part 
and that defect, would become flawless and would fit prop¬ 
erly. 

Avuso, Samlti, the son of a vehicle-maker, hewed that 
curve, that crooked part and that defect according to the 
thought that arose in (the mind of) the ascetic Parjduputta, a 
former vehicle-maker. Then, Avuso, the ascetic Papcjuputta, 
a former vehicle-maker, becoming delighted, uttered a cry of 
delight: ‘It seems that he is hewing (the felly) as if knowing 
another person’s mind with his mind.’ 

Avuso,in the same way, there are persons who re- 
nounce hearth and home for the homeless life of a recluse 
not from faith, 8 not from conviction, 9 but for livelihood. They 
are crafty, deceitful, fraudulent, distracted, arrogant, foppish, 


8. faith: in the Buddha. Dhamma and Sarrtgha. 

9. conviction: of the truth of kamma and its results. 
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scurrilous,loose-tongued; they leave the doors of sense-facul¬ 
ties unguarded; they are immoderate in eating, not intently 
vigilant, indifferent to practice proper to a samaqa, not keen 
in observance of the Rules of Discipline, intent on abundance(in 
material benefits), lax (in following the Teaching), foremost in 
regressing( into demeritoriousness), irresponsible in the task of 
achieving absolute extinction of dukkha (which is Nibbana), 
lazy, deficient in energy, unmindful, uncomprehending, un- 
settled( in mind), straying in mind, unwise and dull.lt seems 
as if the Venerable Sariputta knowing their minds with his 
mind is hewing (i.e.,shaping) their minds with the exposition. 

But there are (also) worthy men who renounce their 
homes for the homeless life of a recluse through faith, who 
are not crafty, not deceitful, not fraudulent, not distracted, not 
arrogant, • not foppish, not scurrilous, not loose-tongued; they 
have the doors of sense-faculties guarded; they are moderate 
in eating, intently vigilant, attentive to practice proper to a 
samaqa, keen in observance of the Rules of Discipline, not 
intent on abundance (in material benefits),not lax(in following 
the Teaching), not responsible for any regression (into 
demeritoriousness), foremost in the task of achieving absolute 
extinction of dukkha;they are assiduous; their minds are di¬ 
rected to Nibbana; they are mindful, clear in comprehension, 
settled (in mind).concentrated ( in mind), wise and not dull. 
Having heard this exposition of the Venerable Sariputta, 
those (worthy men) take it both in speech and in mind as if 
they were drinking ( nectar ) or eating (ambrosia), saying: 
‘Good, indeed. Sirs! The Venerable Sariputta has made his 
companions in the Noble Practice of Purity rise above 
demeritoriousness and establish themselves in meritoriousness. 

Avuso, just as a woman or a man, young and tender 
accustomed to adornment, bathed from the head down, on 
getting a lotus, or a jusmine or an acacia flower, should take 
it in both hands and wear it on the head, even so, those 
worthy men, who renounce their homes for the homeless life 
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of a recluse through faith, are not crafty, not deceitful, not 
fraudulent, not distracted, not arrogant, not foppish, not scur¬ 
rilous, not loose-tongued; they have the doors of sense- 
faculties guarded; they are morderate in eating, intently vigi¬ 
lant, attentive to practice proper to a samara, keen in obser¬ 
vance of the Rules of Discipline, not intent on abundance (in 
material benefits), not lax (in following the Teaching), not 
responsible for any regression (into demeritoriousness), fore¬ 
most in the task of achieving absolute extinction of dukkha; 
they are assiduous; their minds are directed to Nibbana; they 
are mindful, clear in comprehension, settled (in mind), con¬ 
centrated (in mind), wise and not dull. Avuso, having heard 
this exposition of the Venerable Sariputta, those worthy men 
take it both in speech and in mind as if they were drinking 
(nectar) or eating (ambrosia), saying: ‘Good, indeed. Sirs! 
The Venerable Sariputta has made his companions in the 
Noble Practice of Purity rise above demeritoriousness and 
establish themselves in meritoriousness.’ 

In this way did those two great arahats rejoice in the 
good words they said to each other. 


End of the Anartgapa Sutta, 
the fifth in this vagga. 



(i) Mu !apariya ya Vagga 

6. AKANKHEYYA SUTTA 

Discourse on fulfilment of Wishes 

64. Thus have I heard: 

At one time the Bhagava was slaying at the Jetavana 
monastery of AnathapirjtJika in Savatthl. Then the Bhagava 
addressed the bhikkhus, saying, “Bhikkhus!” and those bhikkhus 
answered the Bhagava, saying, “Venerable Sir!” The Bhagava 
spoke thus: 

Bhikkhus! Live the life of one fulfilling the practice of 
morality and the obligations of the Fundamental Precepts of 
Patimokkha. 1 Live the life of one observing restraint 2 accord- 

r 

ing to the Fundamental Precepts of Patimokkha, adhering to 
moral conduct 3 and lawful resort 4 , seeing danger in the 
slightest faults and observing the rules well. 

65. Bhikkhus! If a bhikkhu should have the wish: 
“May I be liked, lovingly regarded, respected and com¬ 
mended by my companions in the Noble Practice of Purity,” 

1. Patimokkha: Patimokkha is a set of highly important instructions on 
conduct which every bhikkhu is expected to observe fundamentally. 
Wholesome dhammas have their origin in the observance of patimokkha 
which is verily the door that opens to merit. Indeed it is the very 
genesis of meritorious actions. One who observes it will not incur the 
dangers of falling into apaya, woeful realms, or into attanuvada, 
doubting oneself as to one’s purity in morality. 

2. observing restraint: Restraint means taking great care not to break 
the rules of moral training either in word or in deed. A bhikkhu 
restrains himself by observing the patimokkha precepts. 

3. moral conduct: acara: a bhikkhu’s observance of good behaviour. 

4. lawful restor: The rules of vinaya or discipline prohibit a bhikkhu 
from standing for alms-food at houses of ill fame or such unsavoury 
places. Going the rounds for alms-food only to resort permissible to 
abhikkhu is the observance of gocara. 
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he should be one who perfects himself in morality, 5 devotes 
himself to calming the mind within, does not neglect jhana 
meditation 6 , fully practises (lit., is possessed of) insight-medi¬ 
tation 7 and frequents secluded places for solitary meditation 
(lit,, increases solitary abodes.) 8 (1) 

5. morality: sila: There are four kinds of precepts of morality for 
bhikkhus. They are: 

(i) Patimokkha sila; 

(ii) Indriyasarhvara Sila, restraint of sense-faculties; 

(iii) Ajivaparisuddhi sila, purity in the way of living, 

(iv) Paccayasannissita sila, contemplation on the use of the 

four requisites for bhikkhus, being aware of the proper 
purpose in their use. 

6. jhana meditation: The practice of samatha, developing calmness of 
mind in meditation, inhibit^ hindrances inimical to wholesome 
dhammas. Cultivating samatha leads to the attainment of jhana. 

7. insight-meditation: Insight-meditation or vipassana is meditation of 
the phenomena of mind and matter as anicca (impermanence), 
dukkha, and anatta (non-self). There are seven categories of insight- 
knowledge gained through vipassana, namely, 

(i) Aniccanupassana fiaqa, insight gained from repeatedly medi¬ 
tating on the aggregates of mind and matter as impermanent; 

(ii) Dukkhanupassana fiaqa, insight gained from repeatedly medi¬ 
tating on the aggregates as dukkha; 

(iii) Anattanupassana fiaqa, insight gained from repeatedly meditat¬ 
ing on the aggregates as non-self, non-essence, non-substantive; 

(iv) Nibbidanupassana fiaqa, insight gained from repeatedly meditat¬ 
ing on the nature of the aggregates as wearisome or disgusting or 
disenchanting; 

(v) Viraganupassana fiaqa, insight gained from repeatedly meditat¬ 
ing on the aggregates to gain detachment from passion (craving) 
for them; 

(vi) Nirodhanupassana fiaqa, insight gained from repeatedly meditat¬ 
ing on the cessation of aggregates; 

(vii) Patinissagganupassana fiaqa, insight gained from repeatedly 
meditating on the removal of kilesa, defiements, that cleave to 
the aggregates. 

8. increases solitary abodes: The bhikkhu who frequently retires into 
seclusion in a forest abode and develops samatha and vipassana 

T 

contributes to the cause of increasing the number of places for the 
practice of solitary meditation. 
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Bhikkhus! If a bhikkhu should have the wish: “May 
I (easily) obtain the requisites of robes, alms-food, shelter 
and medicines and medicinal requisites for use in illness,”he 
should be one who perfects himself in morality, devotes 
himself to calming the mind within, does not neglect jhana 
meditation,fully practises insight-meditation and frequents se¬ 
cluded places for solitary meditation. (2) 

Bhikkhus! If a bhikkhu should have the wish: “May 
those persons, whose offerings of robes, alms-food, shelter 
and medicines and medicinal requisites I make use of, derive 

great benefit and great advantage 9 from such alms- giving,” 
he should be one who perfects himself in morality, devotes 
himself to calming the mind within, does not neglect jhana 
mdeitation, fully practises insight-meditation and frequents 
secluded' places for solitary meditation. (3) 

Bhikkhus! If a bhikkhu should have the wish: “May 
the faith and devotion, with which my dead kith and kin who 
have become petas 10 (lit., the departed) remember me. 11 bear 
great benefit and great advantage,”he should be one who 
perfects himself in morality, devotes himself to calming the 
mind within, does not neglect jhana meditation, fully practises 
insight-meditation and frequents secluded places for solitary 
meditation.(4) 

66. Bhikkhus! If a bhikkhu should have the wish: 
“May I be one who overcomes unhappiness ( in bhikkhu- 


9. great benetit and great advantage: mahapphala mahanisamsa: 
Mahapphala, literally, ‘great fruit,’ relates to material benefits in 
this world, while anisaihsa to benefits that transcend those in this 
world. 

10. petas: Hungry, miserable beingsin a lower realm of their own. 

11. remember me: Having become a peta in his new eistence, the 
departed relative recalls to mind the bhikkhu who is endowed with 
slla (morality), samadhi (concentration) and panria (knowledge). 
Recollection of such virtues is meritorious for him. 
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hood) or pleasure (in enjoyment of sense-objects) and not one 

overcome by unhappiness, having (lit., abiding in) repeated 

. • 

conquest of any unhappiness (in bhikkhuhood) that arises.” 
he should be one who perfects himself in morality, ...p... and 
frequents secluded places for solitary meditation.(5) 

Bhikkhus! If a bhikkhu should have the wish: “May 
I be one who overcomes fear and dismay, and not one 
overcome by fear and dismay, having repeated conquest of 
fear and dismay,” he should be one who perfects himself in 
morality, ...p... and frequents secluded places for solitary 
meditation. (6) 

Bhikkhus! If a bhikkhu should have the wish: “May 
I be one who attains at will, 12 without difficulty 13 and 
without trouble, 14 the four jhanas (of rupavacara, appertaining 
to rupa or Corporeal Sphere), which are the products of the 
purest mind, and by which one lives bilssfully in this very 
life,” he should be one who perfects himself in morality, 
...p... and frequents secluded places for solitary meditation. (7) 

Bhikkhus! If a bhikkhu should have the wish: 
“May I, having transcended the rupa jhanas 15 mentally attain 


12. at will: this denotes the ability to enter upon the four jhanas 
whenever one desires to do so. 

13. without difficulty: ability to enter upon jhana with ease as one has 
conquered nivaraqas or hindrances. 

14. Without trouble: ability to arise from any jhana at a predetermined 
time. The bhikkhu’s wish here is to be able to avoid such 
difficulties. One must try and get mastery over the jhana by 
repeated and diligent practice. 

15. rupa jhana: mental absorption in form and matter or its purified 
mental image ( i.e., conceptualized image). 
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and remain in the peaceful arupa jhanas 16 characterized by 

vimokkha 17 ( f r om hindrances ),” he should be one v'ho 
perfects himself in morality, ...p... and frequents secluded 
places for solitary meditation.( 8 ) 

67. Bhikkhus! If a bhikkhu should have the wish: 
“ May I be a Steam-Winner (sotapanna) 18 with the total 
destruction of three Fetters, 19 not being liable to fall into 


16. arupa jhanas: ( i) First arupa jhana: mental absorption in 

the concept 4 Space is Infinite’; 

( ii ) Second arupa jhana: mental absorption 
in the concept ‘Consciousness is Infinite’; 

( iii ) Third arupa jhana: mental absorption in 
the concept ‘Nothing is there’; 

( iv) Fourth arupa jhana: mental absorption in 
the concept of ‘ Neither Con 
sciousness nor Non- Consciousness.’ 


17. Vimokkha:(i) being progressively distanced from hindrances 

(nlvaraqas ) with each succeeding jhana, starting 
with the first rupa jhana. 


(ii) mental absorption in the object of jhana 

concentration in each of the four arupa jhanas. 

18. sotapanna: sota=stream+apanna= entered upon. The Ariya path of 
Eight Constituents is likened to a stream' which flows forever 
onward. One who gets into that stream moves onward to the thrde 
higher maggas or Insights into Nibbana. Hence the name “ Stream- 
Winner. ” 


19. Three Fetters: (i) Sakkayadiqhi, the view of individuality which 

wrongly takes any or all of the five aggregates 
of mind and matter as atta (self), Jlva (soul) and 
satta (being). 

(ii) vicikiccha, uncertainty bases on belief in atta 
(as in para 18, Sabbasava Sutta). 

(iii) Silabbataparamasa, belief in the efficacy of 
practices and paths other than the Ariya path of 
Eight Constituents. 
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realms of misery and suffering, definitely assured (of a good 
destination) and of attaining the three higher levels of Insight 
( Magga),” he should be one who perfects-himself in moral¬ 
ity, ...p... and frequents secluded places for solitary meditaition. 

( 9 ) 

Bhikkhus! If a bhikkhu should have the wish: “May 

% 

I be a Once-Returner (sakadagami) with the total destruction 
of three Fetters and with the lessening of attachment, hatred 
and bewilderment, returning only once to this world and 
making an end of the cycle of dukkha,” he should be one 
who perfects himself in morality, ...p... and frequents secluded 
places for solitary meditation.(lO) 

Bhikkhus! If a bhikkhu should have the wish: “With 

» 

the total destruction of the five Fetters 20 that lead to (rebirth 
in) the lower planes (of sensual existence), may I have a 
spontaneous birth (in the abode of the brahmas) and, not 
being liable to return from that realm, realize parinibbana 
there,”he should be one who perfects himself in morality, 
...p... and frequents secluded places for solitary meditation.(l 1) 

68. Bhikkhus! If a bhikkhu should have the wish: 
“May I enjoy ( possession of ) the various forms of psychic 

power 21 ; having been one, may I become many; from being 
many may I become one; may I be visible or invisible; may 
I pass unhindered through walls, enclosures and mountains as 
though going through pace; may I plunge into or out of the 
earth as though polunging into or out of water; may I walk 
on the water without parting it as though walking on earth; 
may I travel in space cross-legged just like a winged bird; 
may I touch and stroke the moon and the sun, so mighty and 
powerful; and may I gain mastery over my body (to reach) 
even up to the world of brahmas,” he should be one who 


20. five Fetters: in addition to the three Fetter already mentioned in 
the preceding footnote. 

21. psychic- power: iddhividha: Iddlii means “completion,” “accom¬ 
plishment”. It is the power to create marcels. 
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perfects himself in morality, ...p... and frequents secluded 

places for solitary meditation. (12) 

Bhikkhus! If a bhikkhu should have the wish: “May 

I hear both kinds of sounds, of devas and men, far or near, 
with the hearing-power which surpasses the hearing-power of 
men, being like the extremely clear divine hearing-power,” he 
should be one who perfects himself in morality, ...p... and 
frequents secluded places for solitary meditation. (13) 

Bhikkhus! If a bhikkhu should have the wish: “May 
I know discriminatively with my own mind the minds of 
other bings or individuals; may I know the mind with attach¬ 
ment, raga 22 as mind with attachment; may I know the mind 
without attachment as mind without attachment; may I know 
the mind with hatred, dosa, 23 as mind with hatred; may I 
know the mind without hatred as mind without hatred; may 
I know the mind with bewilderment, moha 24 , as mind with 
bewilderment; may I know the mind without bewilderment 

22. attachment, raga: In vipassana bhavana, the bhikkhu is liable to 
misunderstand attachment. He may think that he is required to be 
mindful of strong forms of attachment only. He is, in fact, required 
to be mindful of all forms of attachment: weak, medium, strong. In 
vipassana,it is a very important point.Whatever takes place in the 
six senses, however insignificant, however good or bad it is, he is 
required to be mindful of it. (attachment= pleasure in or craving for 
something) 

23. dosa: Mental violence, anger, frustration, desire to ill- treat, desire 

to destroy, desire to kill, are all covered by this term, dosa. 

* 

24. moha: (Usually defined as stupidity, dullness of mind, bewilder 
ment, infatuation, delusion.) Moha is a cetasika that makes citta 
(mind) incapable of choosing between right and wrong, incapable 
of perceiving the Four Ariya Truths, incapable of practising 
correctly for the perception of the Four Ariya Truths, incapable of 
adopting a proper mental attitude. It is called micchanaqa, the 
intellect that is capable of giving only evil counsel in all matters. 
Moha makes a person blind to the nature and consequences of a 
demeritorious deed. 
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as mind without bewilderment; may I know the indolent 
mind sairikhitta citta , 25 as indolent mind; may I know the 
distracted mind, vikkhitta citta , 26 as distracted mind; may I 
know the exalted mind, mahaggata citta , 27 as exalted mind; 

may I know the unexalted mind, amahaggata citta , 28 as 
unexalted mind; may I know the inferior mind, sa-uttara 
citta, 29 as inferior mind; may I know the superior mind, anuttara 
citta, 30 as superior mind; may I know the concentrated mind, 

25. sardkhitta citta: (lit., shrunken mind): this means indolence, 
lethargy, slothfulness, lack of interest in anything. (The Commen 
tary) 

26. vikkhitta citta: A diffused or restless state of mind resulting in lack 
of Concentration. (The Commentary) 

27. mahaggata citta: The loftines of mind experienced in rupa jhana 
and arupa jhana. (The Commentary) 

28. amahaggata citta: (kamavacara citta): The mind as generally found 
in the sensuous realms. (The Commentary) 

29 & 30, Sauttara anuttara are relative terms, indicating inferior and 
superior states of mind. A state of mind that has some other state 
of mind superior to it, and is therefore, is sa-uttara citta; a state 
of mind that is superior to some other state of mind is anuttara 
citta. -Kamavacara citta, the state of mind of the sensuous realms, 
is inferior to the rupa and arupa jhana states of mind. The rupa 
jhana state of mind is inferior to the rupa and arupa jhana state 
of mind, but is superior to the kamavacara state of mind. In 
vipassana practice, the arupa jhana state of mind is superior to 
both the rupa jhana and the kamavacara states of mind. Within 
the stages of the jhana themselves, each jhana is relatively inferior 
or superior, progressing to the nevasannanasannayatana jhana 
which is the highest state of mind. 

An ordinary yogi who has no experience of jhana cannot concentrate 
on the mahaggata or anuttara states of mind. 

As a matter of fact, anuttara is normally an epithet for Lokuttara citta 
or Magga-phala citta. However, in vipassana practice, the yogi can 
concentrate only on the five upadanakkhandhas, the five Aggregates 
which from the objects of Clingin. He cannot concentrate on Magga- 
phala citta. Therefore, jhanas are given the epithet anuttara (The 
Commentary) 
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samahita citta, 31 as concentrated mind; may I know the 

unconcentrated mind, asamahita citta, 32 as unconcentrated mind; 
may I know the liberated mind, vimutta citta 33 as liberated 
mind; and may I know the unliberated mind avimuttacitta, 34 
as unliberated mind,” he should be one who perfects himself 
in morality ...p... and frequents secluded places for solitary 
meditation. (14) 

Bhikkhus! If a bhikkhu should have the wish: “May I 
recollect many and varied existences of the past. And what is 
that? 

It is the recollection of one past existence, 35 or two, 
or three, or four, or five, or ten, or twenty, or thirty, or forty, 
or fifty, or a hundred, or a thousand, or a hundred thousand 
existences, or existences in many cycles of dissolution, or in 
many cycles of development, or in many cycles of the rounds 

of developement and dissolution, in this way: ‘In that past 

# 

existence I was known by such a name; I was born, into such 
a clan; I was of such an appearance; I was thus nourished; 


31. samahita citta: the mind that has samadhi, which is mental 

concentration on an object. According to the Commentary, samahita 
citta has (1) upacara samadhi, and (2) appana samadhi, (i.e., 

jhana). Upacara samadhi is samadhi that precedes, and is close to 
appana samadhi, fixes the mind on the mental object. The mind 
with upacara samadhi generally belongs to the sensuous states of 
existence. The mind with appana samadhi belongs to the rupa 
(fine material) and arupa (non-material) jhanas. 

32. asamahitta citta: The mind without thetwokindsof samadhi. (The 
Commentary) 

33. avimutta citta: Here it means the mind termporarily liberated 

from defilements (kilesas). (The Commentary) 

34. avimutta cita: The mind not liberated from defilements. (The 

Commentary) 

35. existence: jati: Existence means that sequence of mental and 
physical phenomenathat beingswith birth-conscioysness and ends 
with death consciousness. 
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was such; I died in that existence; then I was bom in another 
existence; in that ( new ) existence, I was known by such a 
name; I was bom into such a clan; I was of such an 
appearance; I was thus nourished; I enjoyed pleasure thus; I 
suffered pain thus; my life span was such; I died in that 
existence; and then I was born in this existence.’ May I 
recollect thus my many and varied past existences, together 
with their characteristics and related facts,” he should be one 
who perfects himself in morality, ...p... and frequents secluded 
places for solitary meditation.(15) 

Bhikkhus! If a bhikkhu should have the wish: “May 
I, with the psychic power of divine sight, which is extremely 
clear, surpassing the sight of men, see beings in the process 
of passing away and arising, inferior of superior beings, 
beautiful or ugly beings, and beings with good or bad 
destinations. May I know how of beings arise according to 
their own kamma-actions, (thus): 

‘Friends! These beings were full of evil committed 
bodily, verbally and mentally. They maligned the ariyas, held 
wrong views and performed actions according to their wrong 
views. After death and dissolution of their bodies they ap¬ 
peared in wretched destinations (duggati), in miserble exist¬ 
ences (apaya), states of min (vinipata), and realms of continu¬ 
ous suffering (niraya). But, friends there were also beings 
who were endowed with goodness done bodily, verbally and 
mentally. They did not malign the ariyas, held right views 
and performed actions according to right views. After death 
and dissolution of their bodies they reappeared in good 
destinations, the happy world of the devas.’ 

“In this way, may I, with the psychic power of divine 
sight, which is extremely clear, surpassing the sight of men, 
see beings in the process of passing away and arising, 
inferior or superior beings, beautiful or ugly beings and 
beings with good or bad destinations; and may I know how 
beings arise according to their own kamma-actions,” he should 
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be one who perfects himself in morality, ...p... and frequents 
secluded places for solitary meditation. (16) 

69. Bhikkhus! If a bhikkhu should have the wish: 
“May I, by means of abhinna, 36 special apperception, person¬ 
ally and in this very life realize, attain to and remain in the 
emancipation of mind (cetovimutti) 37 and in the emancipation 

by insight(pannavimutti), 38 free of asavas (befuddling defile¬ 
ments) through their destruction,”he should be one who per¬ 
fects himself in morality, devotes himself to calming the mind 
within, does not neglect jhana meditation, fully practises (lit., 
is possessed of) insight-meditation and frequents secluded 
places for solitary meditation. (17) 

It is based on this ( i.e., the requirement for perfection 
in morality etc) that these (following) words were spoken: 
“Bhikkhus! Live the life of one fulfilling the practice of 
morality and the obligations of the fundamental precepts of 
patimokkha. Live the life of one observing restraint according 
to the fundamental precepts of patimokkha, adhering to moral 
conduct and lawful resort, seeing danger in the slightest faults 
and observing the rules well.” 

Thus spoke the Bhagava. Those bhikkhus, delighted, 
rejoiced in what the Bhagava said. 

End of the Akartkheyya Sutta, 
the sixth in this vagga, 


36. 

37. 

38 


abhinna: arahatta magga naqa: Fourth-stage Insight into 
Nibbana. This is the interpretationofabhinna in this context, 
ceto vimutti: i.e., arahatta phala samadhi: Concentration 
ofmind, free of attachment or craving, pertaining to Fourh Stage 
Fruition. 

pannvimutta: i.e., arahatta phala panna: Insight-Wisdom 
pertaining to Fourth-Stage Fruition. 


7. VATTHA SUTTA 
The Cloth Simile Discourse 

70. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of AnathapiijcJika in Savatthl. Then the Bhagava 
addressed the bhikkhus, saying, “Bhikkhus!” The bhikkhus 
answered the Bhagava, saying, “Venerable Sir!” The Bhagava 
spoke thus: 

Bhikkhus! Take the example of a stained and dirty 
piece of cloth which a dyer might dip into this or that dye, 
to make it dark blue or yellow or red or crimson; but that 
cloth would be badly dyed and of impure colour. Why is that 
so? Bhikkhus! It is because the cloth was not clean. Bhikkhus! 
So too, when the mind is defiled, a bad destination 1 can be 
expected. 

Bhikkhus! Take the example of a clean and pure 
piece of cloth which a dyer might dip into this or that dye, 
to make it dark blue or yellow or red or crimson; that cloth 
would be well dyed and of pure colour. Why is that so? 
Bhikkhus! It is because the cloth was clean. Bhikkhus! So 
too, when the mind is undefiled, a good destination 2 can be 
expected. 

71. Bhikkhus! What are the causes of defilement of 
the mind? Covetousness (abhijjha) and unrighteous greed 
(visamalobha) 3 are a cause of defilement of the mind; malevo¬ 
lence (byapada), 4 anger (kodha) grudge (upanaha), denigrat¬ 
ing others (makkha),improper rivalry (pajasa), envy (issa), 
stinginess (macchariya), deceit (maya), hypocrisy (satheyya), 

1. a bad destination: rebirth in an unhappy, undesirable existence. 

2. a good destination: rebirth in a happy, desirable existence. 

3. Both covetousness (abhijjha) and unrighteous greed (visamalobha) 

spring from greed (lobha), and are taken together as one unit of 
defilement. 

4. malevolence, byapada: ill will; desire to injure or to do harm. 
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obduracy (thambha), disparaging others (sarambha), conceit 
(mana), arrogance (atimana), vanity (mada) and heedlessness 
(pamada) are causes of defilement of the mind. 

72. Bhikkhus! The bhikkhu gets rid of covetousness 
and unrighteous greed .knowing them to be a cause of defile¬ 
ment of the mind. He gets rid of malevolence, knowing it to 
be a cause of defilement of the mind. He gets rid of anger, 
knowing it to be a cause of defilement of the mind. He gets 
rid of grudge, knowing it to be a cause of defilement of the 
mind. He gets rid of denigration of others, knowing it to be 
a cause of defilement of the mind. He gets rid of improper 
rivalry, knowing it to be a cause of defilement of the mind. 
He gets rid of envy, knowing it to be a cause of defilement 
of the mind. He gets rid of stinginess, knowing it to be a 
cause of defilement of the mind. He gets rid of deceit, 
knowing it to be a cause of defilement of the mind. He gets 
rid of hypocrisy, knowing it to be a cause of defilement of 
the mind. He gets rid of obduracy, knowing it to be a cause 
of defilement of the mind. He gets rid of disparaging others, 
knowing it to be a cause of defilement of the mind. He gets 
rid of conceit, knowing it to be a cause of defilement of the 
mind. He gets rid of arrogance, knowing it to be a cause of 
defilement of the mind. He gets rid of vanity, knowing it to 
be a cause of defilement of the mind. He gets rid of 
heedlessness, knowing it to be a cause of defilement of the 
mind. 

73. Bhikkhus! The bhikkhu has abandoned covetous¬ 
ness and unrighteous greed having come to know them to be 
a cause of defilement of the mind. He has abandoned ma¬ 
levolence having come to know it to be a cause of defilement 
of the mind. He has abandoned anger having come to know 
it to be a cause of defilement of the mind. He has abandoned 
grudge having come to know it to be a cause of defilement 
of the mind. He has abandoned denigration of others having 
come to know it to be a cause of defilement of the mind. He 
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has abandoned improper rivalry having come to know it to 
be a cause of defilement of the mind. He has abandoned 
envy having come to know it to be a cause of defilement of 
the mind. He has abandoned stinginess having come to know 
it to be a cause of defilement of the mind. He has abandoned 
deceit having come to know it to be a cause of defilement of 
the mind. He has abandoned hypocrisy having come to know 
it to be a cause of defilement of the mind. He has abandoned 
obduracy having come to know it to be a cause of defilement 
of the mind. He has abandoned disparaging others having 

come to know it to be a cause of defilement of the mind. He 

% 

has abandoned conceit having come to know it to be a cause 
of defilement of the mind. He has abandoned arrogance 
having come to know it to be a cause of defilement of the 
mind. He has abandoned vanity having come to know it to 
be a cause of defilement of the mind. He has abandoned 
heedlessness having come to know it to be a cause of 
defilement of the mind. 

74. (When he has got rid of these kilesas,) then the 
bhikkhu becomes possessed of unshakable and profound con¬ 
fidence in the Buddha, (reflecting,) ‘Thus indeed is the 
Bhagava, worthy of special veneration, truly comprehending 
the dhammas by his own intellect and insight, possessing 
penetrative knowledge and perfect course of practice, speak¬ 
ing only what is beneficial and true, knowing all the three 

lokas 5 (worlds), incomparable in taming those who deserve to 
be tamed, the Teacher of devas and men, the Enlightened 
One knowing and teaching the Four Ariya Truths, the Most 
Exalted.’ 

That bhikkhu (also) becomes possessed of unshakable 
and profound confidence in the Dhamma, (reflecting), ‘The 
dhamma which is well-expounded by the Bhagava is person¬ 
ally apperceivable; it is not delayed in its results; its truths 

5. the three lokas are: The animate world (satta Ioka), the 
inanimate world (okasa loka) and the world of the conditioned (sah 
khara loka). 
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can be tested by anyone; it is worthy of being perpetually 
borne in mind; and its truths can be realized and experienced 
by the ariyas individually (by their own effort and practice).’ 

That bhikkhu (also) becomes possessed of unshakable 
and profound confidence in the Sarrtgha, (reflecting), ‘The 
disciples of the.Bhagava, the Sairigha, are endowed with the 

right practice; they are endowed with straightforward upright- 

♦ 

ness (in that they follow the Straight Middle Way); they are 
endowed with right conduct (in that their practice is directed 
to the realization of Nibbana); they are endowed with correct¬ 
ness in practice; the disciples of the Bhagava, the SarAgha, 
consisting of eight categories or four pairs 6 of disciples, are 
worthy of offerings brought even from afar, are worthy of 
offerings specially set aside for guests, are worthy of offer¬ 
ings donated for well-being in the future existences; they are 
worthy of receiving obeisance; they are the incomparable 
fertile field for all to sow the seeds of merit.’ 

75. Whatever defilement should be uprooted (through 

a particular stage of Magga Insight), 7 that bhikkhu has dis- 

———— ■ — .— ■ 

6. four pairs: there are eight categories of disciples, namely, four 
attainers of Magga-naqa, and four attainers of Phala-naqa. Magga-naqa 
is the flash of Insight into Nibbana, and Phala-naqa is the Fruition or 
repeated Insight into Nibbana; and so attainers of Magga-naqa and 
Phala-naqa come in pairs. Hence four pairs. 

7. (a) The uprooting of kilesas can be viewed in two ways, one 
centeringon on the kilesas, and the other centering on the stages of 
Magga Insight. Certain kilesas are entirely uprooted only by a particu¬ 
lar stage of Magga Insight, and other sets of kilesas only by other 
stages of Magga Insight.the kilesas, and the other centering on the 
stages of Magga Insight. Certain kilesas are entirely uprooted only by 
a particular stage of Magga Insight, and other sets of kilesas only by 
other stages of Magga Insight. 

Denigrating others (makkha), improper rivalry (palasa), envy (issa), 
stinginess (macchariya), deceit (maya) and hypocrisy (satheyya), these 
six are entirely uprooted by Sotapatti Magga, the first stage of Magga 
Insight, attained by a Stream-Enterer. The remaining kilesas are aban¬ 
doned by him to a certain extent but not entirely uprooted. These 
remaining ten kilesas are abandoned to a greater extent, but not 

"entirely uprooted, by a SakadagamI, a Once-Returner. who has attained 
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carded it, has thrown it up, has let go of it, has abandoned 
it, and has renounced it. Reflecting ‘I am endowed with 
unshakeable and profound confidence in the Buddha,’ he 
understands (lit., gets) the significance, understands the text 
and gets the delight derived from the dhamma. In the de¬ 
lighted bhikkhu there arises joy. With a joyous mind, his 
mind and body become tranquil. With mind and body thus 
tranquil he experiences happiness. With happiness, his mind 
becomes concetrated. 

Reflecting ‘I am endowed with unshakeable and pro¬ 
found confidence in the Dhamma ...p... I am endowed with 
unshakeable and profound confidence in the Sarhgha,’ he 
understands the significance, understands the text and gets the 
delight derived from the dhamma. In the delighted bhikkhu 
there arises joy. With a joyous mind, his mind and body 
become tranquil. With mind and body thus tranquil, he 
experiences happiness. With happiness, his mind becomes 
concentrated. 

Realizing ‘Whatever defilement should be uprooted 
(through a particular stage of Magga Insight) has been dis¬ 
carded by me, has been thrown up, has been let go of, has 
been abandoned and has been renounced,’ he understands 
the significance, understands the text and gets the delight 
derived from the dhamma. In the delighted bhikkhu there 
arises joy. With a joyus mind, his mind and body become 

7(b) Malevolence (byapada), anger (kodha), grudge( upanaha) and 
heedlessness (pamada), these four, are entirely uptooted by Anagami 
Magga, the third stage of Magga Insight, attained by a Non-Returner. 
The remaining six kilesas are abandoned by him to a certain extent but 
not entirely uprooted. 

Covetousness (abhijjha) and unrighteous greed (visamalobha) (counted 
as one umit since both spring from greed), obduracy (thamha), dispar¬ 
aging others (sarambha), conceit (mana) arrogance (atimana) and vanity 
(mada), these six, are entirely uprooted by Arahatta Magga, the final 
stage of Magga Insight, that of an Arahat. Thus all kilesas are entirely 
uprooted at this stage. 
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tranquil. With mind and body thus tranquil, he experiences 
happiness. With happiness, his mind becomes concentrated. 

76. Bhikkhus, even if that bhikkhu, of such morality, 
of such concentration and of such understanding, takes alms- 
food consisting of (excellent) rice free of black grains, with 
various knids of curries of meat and vegetables, that (taking 
of such food) will be no danger (to the attainment of Magga 
Insight and Fruition) 8 for him. Bhikkhus! Just as a stained 
and dirty cloth becomes pure and bright when washed in 
(lit., on account of) clear water, or just as gold becomes pure 
and bright when placed in (lit., on account of) a goldsmith’s 
crucible, even so, bhikkhus, there can be no danger (in the 
form of obstacles to Magga Insight and Fruition) for that 
bhikkhu of such morality, of such concentration and of such 
understanding, even though he takes alms-food consisting of 
( excellent ) rice free of black grains, with various kinds of 
curries of meat and vegetables. 

77. He abides with a mind (filled) with goodwill 
(metta) that permeates a quarter, likewise a second quarter, 
likewise a third quarter, likewise a fourth quarter; in the same 
manner, identifying himself with all beings everywhere, above, 
below and across, he abides with a mind (filled) with good¬ 
will (metta) that extends to all beings in the world, and that 
is extensive, lofty, measureless , peaceable, and without malice. 

He abides with a mind (filled) with compassion ...p..., 
with sympathetic joy ...p..., with equanimity that permeates a 
quarter, likewise a second quarter, likewise a third quarter, 

8. For a bhikkhu who is endowed with the morality, the concentration 
and the understanding of an Anagami, one who has attained the third 
stage of Magga Insight, the eating of excellent alms-food will pose no 
danger and will be no obstacle to the continuance of Anagami Magga 
and to the attainment of the final stage, Arahatta Magga and Arahatta 
Phala, or to the practice of insight- meditation, vipassana, for achiev¬ 
ing such attainment. 
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likewise a fourth quarter; in the same manner, identifying 
himself with all beings everywhere, above, below and across, 
he abides with a mind (filled) with equanimity that extends 
to all beings in the world, and that is extensive, lofty, 
measureless, peaceable, and without malice. 

78. He understands: “ There is this (complex of the 
aggregates of mind-and-body) 9 ; there is what is ignoble (de¬ 
sire and greed); 10 there is what is excellent (Ariya Magga 
Insight); there is emancipation (Nibbana) which suipasses this 
mind ( the jhana of brahmavihara, the four Sublime States of 

meditation).” 11 The mind of that bhikkhu who thus knows 
and sees is liberated from the defilement of sense-pleasure,, 
from the defilement of hankering after (better) existence and 
from the defilement of ignorance. When (the mind is thus) 
liberated, there occurs the knowledge: “It is liberated.” He 
understands “Rebirth is ended. The Noble Practice of Purity 
has been accomplished. What needed to be done ( for the 
attainment of Magga Insight) has been done. Nothing else 
remains to be done for this attainment (of Magga Insight).” 

Bhikkhus! This bhikkhu is called a bhikkhu who has 
washed himself by washing his mind clean of defilements 
with Magga Insight. 

79. At that time the brahmin Sundarikabharadvaja 
was sitting not far from the Bhagava. Then the brahmin 
Sundarikabharadvaja asked the Bhagava: “ Does the honourable 
Gotama go to the river Bahuka to bathe?” 

Brahmin! Why (should one) go to the river Bahuka? 
What (good) can the river Bahuka do? 

9. There is- this ( mind-and-body) : such knowledge is the 
knowledge of the Truth of Dukkha. 

10. This means discernment of desire and greed, lobha, as the root 
cause of dukkha. This is the knowledge of the Truth of the Cause 
of Dukkha. 

11. Described in Para 77. 
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Honourable Gotama, bathing in the river Bahuka is 

considered by many people to be a means of cleansing 

*• 

themselves (of defilements). It is also considered by them to 
be a meritorious action. And many people wash the evil 
deeds done (by them) down the river Bahuka. 

Then the Bhagava spoke to the brahmin Sundari- 
kabharadvaja in verse: 

Though the foolish man may con¬ 
stantly plunge into the waters of the river 
Bahuka, or of Adhikakka or of Gaya (bath¬ 
ing places), or of the river Sundarika, or of 
the river Sarassatl, or of Payaga (bathing 
place), or of the river Bahumatl, he who 
has done black deeds cannot get cleansed. 

What can the river Sundarika do? 

What can the Payaga bathing place do and 
what can the river Bahuka do? They can 
not wash that brutal evil-doer clean of dan¬ 
ger from the results of his evil deeds. 

For him who is pure (being devoid 
of defilements), every day is indeed as aus¬ 
picious as the day of conjunction with the 
constellation phaggunl; he who is pure keeps 
the sabbath always; he who is pure and 
who performs good deeds always fulfils 
moral duties. Brahmin, purify yourself only 
in this sasana (Teaching) and render all 
beings secure (from danger). 

If you do not speak falsehood, do 
not take life and do not take what is not 
given, if you have faith and are not avari¬ 
cious, what need is there to go to Gaya 
bathing place? (To bathe,) a well is for you 
(as good as) the Gaya bathing place. 
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80. When this was said, the brahmin Sundari- 
kabharadvaja addressed the Bhagava thus: 

▼ 

O Gtama! Excellent (is the dhamma)! O Gotama! 

Excellent ( is the dhamma)! Just as, O Gotama, one has 

* 

turned up what lies upside down, just as one has uncoevered 
what lies covered, just as one shows the way to another who 
is lost, just as one holds up a lamp in the darkness for those 
with eyes to see visible objects, even so has the revered 
Gotama revealed the dhamma to me in various ways. I take 
refuge in the revered Gotama! I take refuge in the Dhamma! 
I take refuge in the Sarrtgha! May I be initiated into the 
Order in the presence of the revered Gotama. And may I 
receive full admission into the Order. 

The brahmin Sundarikabharadvaja was initiated into 
the Order in the presence of the Bhagava and (later) received 
the full admission as a bhikkhu. Not long after he became 
a bhikkhu, the Venerable Bharadvaja, dwelling alone and in 
seclusion, vigilant and diligent, directed his mind (to Nibbana) 
and soon, by realizing himself, in this very life, through 
Magga Insight (abhinna), he attained and abided in (the fruits 
of) the noblest and most supreme arahatship which is the 
ultimate goal of the Noble Practice, and for which worthy 
men rightly renounce hearth and home to lead the homeless 
life. 

He knew well: “Rebirth is ended. The Noble Practice 
of Purity has been accomplished. What needed to be done 
(for the attainment of Magga Insight) has been done. Nothing 
else remains to be done for this attainment (of Magga In¬ 
sight).” And so the Venerable Bharadvaja became one among 

* 

the arahats. 

End of the Vattha Sutta, 
the seventh in this vagga. 
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8. SALLEKHA SUTTA 

Discourse on Obliteration 

(of Defilement) 

81. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana monas¬ 
tery of AnathapiijcJik 3 in Savatthl. Then, in the evening, the 
Venerable Mahacunda rose from meditation in seclusion, ap¬ 
proached the Bhagava and, having paid obeisance to him, sat 

# 

in a suitable place. And he addressed the Bhagava thus: 

“Venerable Sir! In the world there are 
those various wrong views connected with the 

9 

doctrine of atta (Self) or the doctrine of loka 
(the world of phenomena). Venerable Sir, can 

v 

there be abandonment and relinquishment of 
those views even at the beginning 1 of insight- 
meditation ( lit. attention ) by a bhikkhu?” 

82. Cunda! In the world there are those various wrong 
views .connected with the doctrine of atta (Self) or the doc¬ 
trine of loka. Wherever 2 those wrong views arise, wherever 
they persist and wherever they develop, there is abandonment 
and relinquishment of these wrong views by one who sees 
(the khandha aggregates) fundamentally and truly, with right 
understanding, 3 thus: ‘This (i.e., the five khandha aggregates ) 
is not mine; this is not I; this is not my atta (Self ).’ 


1. the beginning: attainment of the first insight in vipassana insight 
meditation. 

2. wherever: Yattha, lit., where.By this is meant the five khandha 
aggregates of mind and body.The wrong views arise, persist and 
develop in the five khandha aggregates, and they are manifested in 
action and speech. 

3. right understanding: understanding gained through vipassana in¬ 
sight leading to Sotapatti Magga, the first stage of Magga Insight. 
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Cunda! In this matter, some bhikkhu, being detached 
from sensual pleasures and demeritorious factors, may achieve 
and remain in the first jhana which has vitakka (initial 
application of the mind), vicara (sustained applicaion of the 
mind), and which has plti ( delightful satisfaction)and sukha 
(bliss) bom of detachment from the hindrances (nlvararjas). 

There is this possibility. That bhikkhu might think: ‘I 
abide in obliteration (of kilesa, defilements).’ But, Cunda, in 

the Ariyan teaching, 4 these jhanas are not called (states of) 
obliteration (of kilesas).In the Ariyan teaching, they are called 
(states of) abiding in present bliss. 

Cunda! In this matter, some bhikkhu, having got rid 
of vitakka and vicara, may achieve and remain in the second 
jhana, with internal tranquillity, with enhancement of 
one-pointedness of mind, devoid of vitakka and vicara, but 
with plti and sukha born of Concentration.That bhikkhu 
might think: ‘I abide in obliteration (of kilesas).’ But, Cunda, 
in the Ariyan teaching, these jhanas are not called (states of) 
obliteration (of kilesas). In the Ariyan teaching, they are 
called (states of) abiding in present bliss. 

Cunda! In this matter, some bhikkhu, having been 
detached from plti as well, may dwell in equanimity with 
mindfulness and clear comprehension and experience sukha 
in mind and body. That bhikkhu has thus entered upon the 
third jhana, that which causes a person who attains it to be 
praised by the ariyas as one who has equanimity and mind¬ 
fulness, as one who abides in sukha. That bhikkhu might 
think: ‘I abide in obliteration (of kilesas).’But, Cunda, in the 
Ariyan teaching, these jhanas are not called (states of) oblit¬ 
eration (of kilesas). In the Ariyan teaching, they are called 
(states of) abiding in present bliss. 


4. Ariyan teaching: i.e., the teaching of the Buddha. 
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Cunda! In this matter, some bhikkhu, by dispelling 

both pain and pleasure, and by the previous disappearance of 

♦ 

gladness and sadness, may achieve and remain in the fourth 
jhana, without pain and pleasure, a state of equanimity and 
absolute purity of mindfulness. That bhikkhu might think: ‘I 
abide in obliteration (of kilesas),’ But, Cunda, in the Ariyan 
teaching, these jhanas are not called(states of) obliteration (of 

0 

kilesas). In the Ariyan teaching, they are called (states of) 
abiding in present bliss. 

Cunda! In this matter, some bhikkhu, with complete 
transcending of rupasanfia (all forms of Consciousness that 
turn upon corporeality), with the disappearance of pafighasanna 
( all forms of Consiousness occurring when the five senses 
come into contact with their objects), with non-attention to 
nanattasaiina (all forms of Consciousness in the sensual 
sphere excepting pafighasahna) and with concentration on the 
concept ‘Space is Infinite,’ may achieve and remain in the 
akasanancayatana jhana. There is this possibility. That bhikkhu 
might think: ‘I abide in obliteration (of kilesas).’ But, Cunda, 
in the Ariyan teaching, these jhanas are not called (states of) 
obliteration (of kilesas). In the Ariyan teaching, they are 
called (states of) abiding in tranquillity. 

Cunda! In this matter, some bhikkhu, completely pass¬ 
ing beyond the akasanancayatana jhana and concentrating on 
the concept ‘Consciousness is Infinite’, may achieve and 
remain in the vinnarjancayatana jhana. There is this possibil¬ 
ity. That bhikkhu might think:‘I abide in obliteration (of 
kilesas).’ But, Cunda, in the Ariyan teaching, these jhanas are 
not called (states of) obliteration (of kilesas). In the Ariyan 
teaching, they are called (states of) abiding in tranquillity. 

Cunda! In this matter, some bhikkhu, completely pass¬ 
ing beyond the vinnanancayatana jhana and concentrating on 
the concept ‘Nothing is there’ may achieve and remain in the 
akincannayatana jhana. There is this possibility. That bhikkhu 
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might think: ‘I abide in obliteration (of kilesas).’ But, Cunda 
in the Ariyan teaching, these jnanas are not called (states 'of) 
obliteration (of kilesas). In the Ariyan teaching, they are 
called (states of) abiding in tranquillity. 

Cunda! In this matter, some bhikkhu, completely pass¬ 
ing beyond the akincannayatana jhana, may achieve and 
remain in the nevasannanasannayatana jhana (of neither Per¬ 
ception nor Non-perception.) 5 There is this possibility. That 
bhikkhu might think:‘I abide in obliteration (of kilesas).’ But, 
Cunda, in the Ariyan teaching, these jhanas are not called 
(states of) obliteration (of kilesas). In the Ariyan teaching, 
they are called (states of) abiding in tranquillity. 

83. On these (following) points, Cunda, (all of) you 
should bring about obliteration (of kilesas, defilements) thus: 

‘Others take cruel; but, in this matter, we will not be 
cruel’: thus obliteration (of that kilesa) should be brought 
about. 

‘Others take life; but, in this matter, we will abstain 
from taking life’: thus obliteration (of that kilesa) should be 
brought about. 

‘Others take what is not given; but, in this matter, we 
will abstain from taking what is not given’: thus obliteration 
(of that kilesa) should be brought about. 

‘Others live an ignoble life; 6 but, in this matter,we will 
live a live of chastity’: thus obliteration ( of that kilesa) 
should be brought about. 

‘Others are speakers of falsehood; but, in this matter,we 
will abstain from speaking falsehood’: thus obliteration (of 
that kilesa) should be brought about. 

5. neither Perception nor Non-Perception: i.e., neither Consciousness 
nor Non- Consciousness, that is, without coarse or evident Con¬ 
sciousness hut not without excessively refined or tenuous Con¬ 
sciousness. scarcely discernible. 

w 

(>. an ignoble life: engaging in the sexual act. 
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‘Others are speakers of malicious words; but, in this 
matter, we will abstain from speaking malicious words’: thus 
obliteration ( of that kilesa) should be brought about. 

‘Others are speakers of harsh words; but, in this 
matter, we will abstain from speaking harsh words’: thus 
obliteration ( of that kilesa) should be brought about. 

‘Others make frivolous talk; but, in this matter, we 
will abstain from making frivolous talk’: thus obliteration (of 
that kilesa) should be brought about. 

‘Others are covetous; but, in this matter,we will not be 
covetous’: thus obliteration ( of that kilesa) should be brought 
about. 

‘Others are malevolent; but, in this matter, we will not 

be malevolent’: thus obliteration (of that kilesa) should be 

* 

brought about. 

‘Others hold wrong views; but, in this matter, we will 
hold right views;’ thus obliteration *(of that kilesa) should be 
brought about. 

‘Others have wrong thoughts; 7 but, in this matter,we 
will have right thoughts’:thus obliteration(of that kilesa) should 
be brought about. 

‘Others have wrong speech; but, in this matter, we 
will have right speech’; thus obliteration (of that kilesa) should 
be brought about. 

‘Others do wrong deeds; but, in this matter,we will do 
right deeds’: thus obliteration (of that kilesa) should be brought 
about. 


‘Others have a wrong way of living; but, in this 
matter,we will have a right way of living’: thus obliteration 
(of that kilesa) should be brought about. 


7. wrong thoughts: demeritorious thoughts or intents. 
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‘Others make a wrong effort; but, in this matter,we will make 
right effort’: thus obliteration (of that kilesa) should be brought 
about. 


‘Others have wrong mindfulness 8 ; but, in this matter, 
we will have right mindfulness’: thus obliteration (of that 
kilesa) should be brought about. 

‘Others have wrong concentration; but, in this matter, 
we will have right concentration’; thus obliteration (of that 
kilesa) Should be brought about. 

‘Others have wrong knowledge; 9 but, in this matter, 
we will have right knowledge’: 10 thus obliteration (of that 
kilesa) should be brought about. 

‘Others have wrong emancipation; 11 but, in this matter, 
we will have right emancipation’: thus obliteration (of that 
kilesa) should be brought about. 

‘Others are overwhelmed by sloth and torpor; but, in 
this matter,we will be free of sloth and torpor’: thus oblitera¬ 
tion (of that kilesa) should be brought about. 

‘Others are distracted in mind; but, in this matter, we 
will not be of distracted mind’: thus obliteration (of that 
kilesa) should be brought about. 


8. wrong mindfulness, micchasati : This is not a different kind of 
mindfulness. It is a demeritorious state of mind due to rememberances 
of circumstances of greed or anger. 

9. wrong knowledge, miccha naqa:Wrongful knowledge is moha, 
the inability to distinguish right from wrong, which prompts one 
into thinking that the evil he has done is good, 
right knowledge, samma naqa : reflective knowledge of one who 
has attained a Magga and Fruition Insight, reflecting on what has 
been attained or not yet attained. 

11. wrong emancipation, miccha vimutti : the belief that one has 
attained emancipation, without being really emancipated. 


10 
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‘Others are given to uncertainty; 12 but, in this matter, 
we will get over uncertainty’: thus obliteration (of that kilesa) 
should be brought about. 

‘Others are given to anger; but, in this matter,we will 
not be given to anger’: thus obliteration (of that kilesa) should 
be brought about. 

‘Others harbour grudge; but, in this matter, we will 
not harbour grudge’: thus obliteration (of that kilesa) should 
be brought about. 

‘Others denigrate other people; but, in this matter,we 
will not denigrate other people’: thus obliteration (of that 
kilesa) should be brought about. 

‘Others have the spirit of improper rivalry; but, in this 
matter,we will not have the spirit of improper rivalry’: thus 
obliteration (of that kilesa) should be brought about. 

‘Others are envious; but, in this matter, we will not be 
envious’:thus obliteration (of that kilesa) should be brought 
about. 

‘Others are stingy; but, in this matter, we will not be 
stingy’: thus obliteration (of that kilesa) should be brought 
about. 


‘Others are hypocritical’; but, in this matter, we will 
not be hypocritical’: thus obliteration (of that kilesa) should 
be brought about. 

‘Others are deceitful; but, in this matter, we will not 
be deceitful ’: thus obliteration (of that kilesa) should be 
brought about. 

12. uncetainty, vicikiccha: uncertain as to whether the Buddha is 
really enlightened, whether the Dhamma is really the Truth, and 
whether the Sarrigha is really the Ariyas. 
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‘Others are obdurate; but, in this matter, we will not 
be obdurate’ :thus obliteration (of that kilesa) should be brought 
about. 

‘Others are arrogant; but, in this matter,we will not be 
arrogant’:thus obliteration (of that kilesa) should be brought 

about. 

‘Others are difficult to admonish; but, in this matter, 
we will be easy to admonish’: thus obliteration(of that kilesa) 
should be brought about. 

I s 

‘Others keep bad company; but, in this matter, we 
will keep virtuous company ’: thus obliteration (of that kilesa) 
should be brought about. 

‘Others are negligent; but, in this matter,we will be- 
diligent * :thus obliteration (of that kilesa) should be brought 
about. 

‘Others are lacking in faith; but, in this matter,we 
will have faith ’:thus obliteration (of that kilesa) should be 
brought about. 

♦ 

‘Others are not ashamed (to do evil); but, in this 
matter, we will be ashamed (to do evil)’: thus obliteration 
(of that kilesa) should be brought about. 

‘Others are not afraid ( to do evil);but, in this matter,we 
will be afraid (to do evil )’: thus obliteration ( of that kilesa) 
should be brought about. 

‘Others have no learning; but, in this matter, we will 
have much isaming' 13 : thus obliteration (of that kilesa) should 
be brought about. 

Others are indolent; but, in this matter, we will put 
forth effort energetically’: thus obliteration (of that kilesa) 
should be brought about. 

13. much learning: in (he teachings of the Buddha. 
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‘ Others lack constant mindfulness; but, in this matter,we 
will establish unremitting mindfulness’: thus obliteration (of 
that kilesa) should be brought about. 

‘Others lack understanding; but, in this matter,we will 
be endowed with understanding’: 14 thus obliteration (of that 
kilesa) should be brought about. 

‘Others misapprehendingly hold to their own indi¬ 
vidual view, are tenacious in holding on to it, and are unable 
to relinquish it; but, in this matter, we will not misapprehendingly 
hold to our own individual view,will not be tenacious in 
holding on to it, and will be able to relinquish it easily’:thus 
obliteration (of that kilesa) should be brought about. 15 

84.. I declare, Cunda, much benefit accrues merely 
from the arising of thought of meritorious actions; not to 
speak of the benefits when actual deeds or words follow 
accordingly. 16 Therefore, Cunda, the thought ‘In matters 
where others are cruel, we will not be cruel’ should be made 
to arise. The thought ‘In matters where others take life, we 
will abstain from taking life’ should be made to arise ...p... 
The thought ‘In matters where others misapprehendingly hold 
to their own individual view holding on to it tenaciously, 
unable to relinquish it, we will not misapprehendingly hold to 
our own individual view,will not hold on to it tenaciously 
and will be able to relinquish it with ease’should be made to 
arise. 

85. Cunda, suppose there were an uneven path; a 
different, even path is the means of avoiding it. Or suppose 

14. endowed with understanding: panfia sampanna: Here panna means 
understanding gained through insight meditation vipassana. 

15. para 83 enumerated forty-four kilesas or moral defilements that 
should be obliterated through Magga Insight. 

16. Even thoughts of meritorious practices produce benefits which 
become much greater when action and speech follow in conformity 
with those thoughts. 
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there were an uneven river bank; a different, even bank is the 
means of avoiding it. 

So too: 

For a person given to cruelty, the way to avoid it is 
by not being cruel. 

For a person given to taking life, the way to avoid it 
is by abstaining from taking life. 

For a person given to taking what is not given, the 
way to avoid it is by abstaining from taking what is not 
given. 

For a person given to leading an ignoble life, the way 
to avoid it is by abstaining from leading an ignoble life. 

For a person given to speaking falsehood, the way to 
avoid it is by abstaining from speaking falsehood. 

For a person given to speaking malicious words, the 
way to avoid it is by abstaining from speaking malicious 
words. 

For a person given to speaking harsh words, the way 
to avoid it is by abstaining from speaking harsh words. 

For a person given to making frivolous talk, the way 
to avoid it is by abstaining from making frivolous talk. 

For a person given to being covetous, the wSy to 
avoid it is by not being covetous. 

For a person given to being malevolent, the way to 
avoid it is by not being malevolent. 

For a person given to holding wrong views, the way 
to avoid it is by holding right views. 

For a person given to having wrong thoughts, the 
way to avoid it is by having right thoughts. 
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For a person given to wrong speech, the way to avoid 
it is by right speech. 

For a person given to doing wrong deeds, the way to 
avoid it is by doing right deeds. 

For a person given to a wrong way of living, the 
way to avoid it is by a right way of living. 

For a person given to making wrong effort, the way 
to avoid it is by making right effort. 

For a person given to having wrong mindfulness, the 
way to avoid it is by having right mindfulness. 

For a person given to having wrong concentration, 
the way to avoid it is by having right concentration. 

For a person given to having wrong knowledge, the 
way to avoid it is by having right knowledge. 

For a person given to having wrong emancipation, the 
way to avoid it is by having right emancipation. 

For a person overwhelmed by sloth and torpor, the 
way to avoid it is by being free of sloth and torpor. 

For a person given to distraction of mind, the way to 
avoid it is by having an undistracted mind. 

For a person given to uncertainty, the way to avoid it 
is by getting over uncertainty. 

For a person given to being angry, the way to avoid 
it is by being not angry. 

For a person given to harbouring grudge, the way to 
avoid it is by not harbouring grudge. 

For a person given to denigrating other people,the 
way to avoid it is by not denigrating other people. 

For a person given to engaging in improper rivalry. 
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the way to avoid it is by not engaging in improper rivalry. 

For a person given to em'y, the way to avoid it is by 
not being envious. 

For a person given to stinginess, the way to avoid it 
is by not being stingy. 

For a person given to hypocrisy, the way to avoid it 
is by not being hypocritical. 

For a person given to deceit, the way to avoid it is by 
not being deceitful. 

For a person given to obduracy, the way to avoid it 
is by not being obdurate. 

For a person given to arrogance, the way to avoid .it 

is by being not arrogant. 

♦ 

For a person given to being difficult to admonish, the 
way to avoid it is by being easy to admonish. 

For a person given to keeping bad company, the way 
to avoid it is by keeping virtuous company. 

For a person given to negligence, the way to avoid it 
is by being diligent. 

For a person who is lacking in faith, the way to avoid 
that is by having faith. 

For a person who is not ashamed (to do evil), the 
way to avoid that is by being ashamed ( to do evil ). 

For a person who is not afraid (to do evil), the way 
to avoid that is by being afraid (to do evil). 

For a person who has no learning,the way to avoid 
that is by acquiring much learning. 

For a person given to indolence, the way to avoid that 
is by putting forth effort energetically. 
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For a person lacking constant mindfulness, the way to 
avoid that is by establishing unremitting mindfulness. 

For a person lacking understanding, the way to avoid 
that is by being endowed with understanding. 

For a person who misapprehendingly holds to his own 
individual 1 view, is tenacious in holding on to it, and is 
unable to relinquish it, the way to avoid that is not to hold 
misapprehendingly to his own individual view, not to hold on 
to it tenaciously, and to be able to relinquish it with ease. 

86. Just as, Cunda, all demeritorious actions lead 
downwards, 17 and all meritorious actions lead upwards, 18 so 
too, for a person who is given to cruelty, not being cruel 
leads to a- higher state; for a person given to taking life, 
abstaining from taking life leads to a higher state;...p... for a 
person who misapprehendingly holds to his own individual 
view, who holds on to it tenaciously and who is unable to 
relinquish it, not holding misapprehendingly to his own indi¬ 
vidual view, not holding on to it tenaciously, and being able 

9 

to relinquish it with ease leads to a higher state. 

87. Cunda!It is not possible for one who is himself 

sunk in the quagmire (of the five kinds of sensual pleasures) 

to be able to pull out another sunk in the quagmire.But it is 

possible for one who himself is not sunk in the quagmire 

(of the five kinds of sensual pleasures) to be able to pull out 

* 

another sunk in the quagmire. 

Cunda! It is not possible for one who himself has not 
been tamed or trained and in whom kilesas (defilements) have 
not been extinguished to be able to tame or train another or 
to cause kilesas to be extinguished in him. But it is possible 

17. lead downwards: demeritorious actions pave the way to the four 
abodes of misery, apaya. 

18. lead upwards: meritorious actions pave the way to desirable 
existences. 
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for one who himself has been tamed or trained and in whom 
kilesas have been extinguished to be able to tame or train 
another or to cause kilesas to be extinguished in him. 

In the same way, Cunda: 

For a person given to cruelty, not being cruel leads to 
extinguishing (of that kilesa.) 

For a person given to taking life, abstaining from 
taking life leads to extinguishing (of that kilesa ). 

For a person given to taking what is not given, 
abstaining from taking what is not given leads to extinguish¬ 
ing (of that kilesa). 

For a person given to leading an ignoble life, ab¬ 
staining from leading an ignoble life leads to extinguishing(of 
that kilesa). 

For a person given to speaking falsehood, abstaining 
from speaking falsehood leads to extinguishing (of that 
kilesa). 

For a person given to speaking malicious words, 
abstaining from speaking malicious words leads to extin¬ 
guishing (of that kilesa). 

For a person speaking harsh words, abstaining from 
speaking harsh words leads to extinguishing (of that kilesa). 

For a person given to making frivolous talk, abstain¬ 
ing from making frivolous talk leads to extinguishing (of that 
kilesa). 

For a person given to being covetous,not being cov¬ 
etous leads to extinguishing (of that kilesa). 

For a person given to being malevolent, not being 
malevolent leads to extinguishing (of that kilesa). 

For a person given to holding wrong views, holding 
right views leads to extinguishing (of that kilesa). 
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For a person given to having wrong thoughts, having 
right thoughts leads to extinguishing (of that kilesa). 

For a person given to wrong speech,right speech 
leads to extinguishing (of that kilesa). 

For a person given to doing wrong deeds,doing right 
deeds leads to extinguishing (of that kilesa). 

For a person given to wrong way of living, a right 
way of living leads to extinguishing (of that kilesa). 

For a person given to making wrong effort, making 
right effort leads to extinguishing (of that kilesa). 

For a person given to having wrong mindfulness, 
having right mindfulness leads to extinguishing (of that kilesa). 

For a person given to having wrong concentration, 
having right concentration leads to extinguishing (of that 
kilesa). For a person given to having wrong knowledge, 
having right knowledge leads to extinguishing (of that kilesa). 

For a person given to having wrong emancipation, 
having right emancipation leads to extinguishing (of that 
kilesa). 

For a person overwhelmed by sloth and torpor, being 
free of sloth and torpor leads to extinguishing (of that kilesa). 

For a person given to distraction of mind, having an 
undistracted mind leads to'extinguishing (of that kilesa). 

For a person given to uncertainty, getting over uncer¬ 
tainty leads to extinguishing (of that kilesa). 

For a person given to anger, being not angry leads 
to extinguishing (of that kilesa). 

For a person given to harbouring grudge, not harbouring 
grudge leads to extinguishing (of that kilesa). 

For a person given to denigrating other people, not 
denigrating other people leads to extinguishing (of that kilesa). 
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For a person given to engaging in improper rivalry, 
not engaging in improper rivalry leads to extinguishing (of 
that kilesa). 

For a person given to envy,not being envious leads to 
extinguishing (of that kilesa). 

For a person given to stinginess,not being stingy 
leads to extinguishing (of that kilesa). 

For a person given to hypocrisy, not being hypocriti¬ 
cal leads to extinguishing (of that kilesa). 

For a person given to deceit,not being deceitful leads 
to extinguishing (of that kilesa). 

For a person given to obduracy,not being obdurate 
leads to extinguishing (of that kilesa). 

For a person given to arrogance,not being arrogant 
leads to extinguishing (of that kilesa). 

For a person given to being difficult to admonish, 
being easy to admonish leads to extinguishing (of that kilesa). 

For a person given to keeping bad company, keeping 
virtuous company leads to extinguishing (of that kilesa). 

For a person given to negligence, being diligent leads 
to extinguishing (of that kilesa). 

For a person who is lacking in faith, having faith 
leads to extinguishing (of that kilesa). 

For a person who is not ashamed (to do evil),being 
ashamed (to do evil) leads to extinguishing (of that kilesa). 

For a person who is not afraid (to do evil),being 
afraid(to do evil) leads to extinguishing (of that kilesa). 

For a person who has no learning, acquiring much 
learning leads to extinguishing (of that kilesa). 
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For a person given to indolence,putting forth effort 
energetically leads to extinguishing (of that kilesa). 

For a person lacking constant mindfulness, establishing 
unremitting mindfulness leads to extinguishing (of that kilesa). 

For a person lacking understanding, being endowed 
with understanding leads to extinguishing (of that kilesa). 

For a person who misapprehendingly holds to his own 
individual view, holding on to it tenaciously and who is 
unable to relinquish it, not holding misapprehendingly to his 
own individual view, not holding on to it tenaciously and 
being able to relinquish it with ease leads to extinguishing 
(of that kilesa). 

88. Thus, Cunda, have I discoursed on obliteration(of 

I '• 

defilements); thus have I discoursed on the arising of thought 
(of meritorious factors); thus have I discoursed on the subject 
of avoidance (of demeritorious factors); thus have I dis¬ 
coursed on (aetions)leading upwards; and thus have I dis¬ 
coursed on the extinguishing (of kilesas). Cunda!What should 
be done out of compassion by a teacher for the welfare of 

t 

the disciples through endless compassion that have I done for 
you. Cunda! There are these places at the foot of trees; there 
are these secluded places. Cunda! Meditate! Do not be un¬ 
mindful! Do not be remorseful later! This is our instruction to 
you. 

Thus did the Bhagava speak. Delighted with what the 
Bhagava had said, the Venerable Mahacunda received it with 
gladness. 

Profound is this Sutta named Sallekha delivered by 
the Buddha. It is comparable (in depth)to an ocean. Forty- 
four items (of defilements) are mentioned and ways (of 
obliterating them) are shown. 

End of the Sallekha Sutta, 
the eighth in this vagga. 



9. SAMMADITIHI sutta 
D iscourse on Right View 
89. Thus have I heard: 

Once the Bhagava was staying at the Jetavana 
monastery of Anathapiqdka in Savatthi. At that time the 
Venerable Sariputta addressed the bhikkhus, saying: “Avuso 

Bhikkhus!” And those bhikkhus answered him: “Avuso!” 1 

4 

Then the Venerable Sariputta said these words: 

Avuso,it is ( often ) said: “ Right view, 2 right view.” 
In what way, Avuso, does an ariya disciple have right view, 

w 

have undeviating view, and arrive at the true dhamma 
(leading to Nibbana), being endowed with unwavering faith 
in the dhamma? 

“We have, Avuso, come even from afar to learn from 
the Venerable Sariputta the meaning of these words that have 

1. Avuso: a term of courteous address especially amongst bhikkhus; 

may be equated with“Your Reverence(s) ”or“Reverend Sir(s) ” 

2. Right view : Sammadi((hi. 

There are two kinds of Sammadi({hi, viz., lokiyasammadiuhi, right 
view in the mundane sense, and Lokuttarasammadillhi, right view 
in the supramundane sense. 

Lokiyasammaditthi is the view which consists of belief in kamma 
and its results and of vipassana insight that is conducive to the 
knowledge Ojf 'the Four Ariya Truths, preceding lokuttara 
(supramundane) Knowledge. 

Lokutm#sammadi((hi is the view leading to magga and phala 
(Insight and Fruition). 

SammadiUhi can arise in three kinds of individuals puthujjana 
(worldling),sekha(one who trains himself to achieve arahatta frui¬ 
tion) and asekha (one w'ho has attained arahatta fruition and has 
no more need to train himself ). 

In this Sutta, by ‘right view.’sammadiuhi, is meant lokuttara 
sammadi(thi,right view leading to Magga Insight and Phala Frui¬ 
tion. 
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been spoken. It would be good, indeed, if the Venerable 
Sariputta himself should explain the meaning of these words 
that have been spoken. The bhikkhus, having heard it from 
the Venerable Sariputta, will bear it in mind.” 

In that case, Avuso, listen and pay good attention, I 

shall speak. 

“Very well, Avuso,” replied those bhikkhus to the 
Venerable Sariputta who (then) spoke thus: 

Avuso, an ariya disciple undrstands 3 demeritoriousness, 
understands the root- cause of demeritoriousness, understands 
meritoriousness and understands the root- cause of meritori¬ 
ousness. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

And what, Avuso, is demeritoriousness and what is 
the root-cause of demeritoriousness? What is meritoriousness 
and what is the root-cause of meritoriousness? Avuso! Taking 
life is demeritorious;taking what is not given is demeritorious; 
sexual misconduct is demeritorious; false speech is demeritorious; 
malicious speech sowing discord is demeritorious; harsh speech 
is demeritorious; frivolous talk is demeritorious; covetousness 
is demeritorious; ill will is demeritorious; and wrong view is 
demeritorious. These, Avuso,are called demeritoriousness. 

And what, Avuso, is- the root-cause of demeritoriousness? 
Greed (lobha) is the root-cause of demeritoriousness; anger 
(dosa) is the root-cause of demeritoriousness; and bewilder¬ 
ment (moha) is the root-cause of demeritoriousness. These, 
Avuso, are called the root-causes of demeritoriousness. 

And what, Avuso, is meritoriousness? Abstinence from 
taking life is meritorious; abstinence from taking what is not 
given is meritorious; abstinence from sexual misconduct is 

3. understands: pajanati: has discriminative discernment of the true 
nature of the dhammas known and seen through sammaditthi. 
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meritorious; abstinence from false speech is meritorious; absti- 

✓ 

nence from malicious speech sowing discord is meritorious; 
abstinence form harsh speech is meritorious; abstinence from 
frivolous talk is meritorious;not being covetous is meritorious; 
not having ill will is meritorious; and having right vew is 
meritorious. These, Avuso, are called meritoriousness. 


And what, Avuso, is the root-cause of meritorious¬ 
ness? Not being greedy (alobha) is the root-cause of merito- 
riousness; not being angry(adosa) is the root-cause of merito¬ 
riousness; and not being bewildered ( amoha ) is the root- 
cause of meritoriousness. These, Avuso,are called the root- 
causes of meritoriousness. 


When, Avuso, an ariya disciple understands 
demeritorious-ness thus, understands the root-cause of 
demeritoriousness thus, understands meritoriousness thus and 
understands the root- cause of meritoriousness thu^he totally 

removes latent 4 attachment (raganusaya), stamps out latent 
animosity (pa(ighanusaya), uproots the latent conceit of ‘I am’ 
(mananusaya) 5 that is similar to wrong view, removes (latent) 

ignorance (avijja), lets knowledge 6 arise and makes an end of 
the cycle of dukkha, in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma 
(leading to Nibbana), being endowed with unwavering faith 
in the dhamma. 


4. latent: anusaya: It indicates tendencies to kilesa (defilements) 
Tying latent within a sentient being in the endless round of sattf 
sara. now appearing, now’ lying dormant.Anusaya is also rendered 
“seed of defilement.” 

5. latent conceit: mananusaya: wrong views take the aggregates of 
mind and matter as “I.” and mana, conceit, does so as well. Hence, 
here mana means conceit rooted in the wrong view of “I am.” 

0. knowledge: vijja: Arahatta Magga Insight. 
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90. Saying “Good, Avuso,” those bhikkhus, having 
rejoiced in and approved of the exposition of the Venerable 
Sariputta, asked the Venerable Sariputta a further question: 

“Avuso, is there any other means by which an ariya 
disciple has right view, has undeviating view, and arrives at 
the true dhamma (leading to Nibbana), being endowed with 
unwavering faith in the dhamma? 

There is, Avuso! An ariya disciple, Avuso,understands 
nutriment, 7 understands the cause of nutriment, understands 
the cessation of nutriment and understands the practice lead¬ 
ing to the cessation of nutriment (i.e., to Nibbana). 

In this way, Avuso,an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

What, Avuso, is nutriment? What is the cause of 
nutriment? What is the cessation of nutriment? And what is 
the practice leading to the cessation of nutriment? There are, 
Avuso, these four kinds of nutriment for the sustenance of 
beings already in existence or for the existence of beings 
coming into existence. And what are these four? They are, 
(firstly), the nutriment of gross or fine food (kabajlkara- 

ahara) secondly, the nutriment of sense-contact (phassa-ahara) 8 
thirdly, the nutriment of volition (manosancetanahara) 9 and. 


7. nutriment: ahara: the intrinsic meaning is‘ the cause that produces 

results’.Nutriment is of four kinds, the first being physical nutriment 
(=food for the body) and the next three being mental nutriments(= 
food for the mind).Food for the body produces the result of body 
growth that enables one to move and act. 

8. sense-contact: phassa: Dependent on contact arise vedana, sensation, 

taqha, craving and upadana, clinging.Therefore, contact is a nutri¬ 
ment. 

9. volition: manosancetana: purposive mental concomitant which gives 

impetus to the mind to act meritoriously or demeritoriously; 
rendered, briefly, as volition. Volition causes the arising of vinnaqa. 
Consciousness. Therefore, volition is a nutriment. 
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fourthly, the nutriment of consciousness (vinnanaahara) 10 

Because of the arising of craving, nutriment arises. 
Because of the cessation of craving, nutriment ceases. 

The practice leading to the cessation of nutriment is 
the Ariya Path of Eight Constituents. And what is this path? 
It is right view, right thought, right speech, right action, right 
livelihood, right effort, right mindfulness and right concentra¬ 
tion. 

When, Avuso, an ariya disciple understands nutriment 
thus, understands the cause of nutriment thus, understands the 
cessation of nutriment thus and understands the practice lead¬ 
ing to the cessation of nutriment thus, he totally removes 
latent attachment (raganusaya), stamps out latent animosity 
(pajighanusaya), uproots the latent conceit of ‘I am’ (mananu- 
saya) that is similar to wrong view, removes (latent) igno¬ 
rance (avijja), lets knowledge arise and makes an end of the 
cycle of dukkha, in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

91. Saying,“Good, Avuso,” those bhikkhus, having 
rejoiced in and approved of the exposition of the Venerable 
Sariputta, asked the Venerable Sariputta a further question: 

“Avuso, is there any other means by which an ariya 
disciple has right view, has undeviating view, and arrives at 
the true dhamma (leading to Nibbana), being endowed with 
unwavering faith in the dhamma?” 

There is, Avuso! An ariya disciple, Avuso, under¬ 
stands dukkha, understands the cause of dukkha, understands 
the cessation of dukkha and understands the practice leading 
to the cessation of dukkha. 


10. Consciousness, vinnaqa, causes the arising of namarupa,the aggre¬ 
gate of mind and matter. Therefore, Consciousness is a nutriment. 
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In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 

dhamma. 

What, Avuso, is dukkha? What is the cause of dukkha? 
What is the cessation of dukkha? And what is the practice 
leading to the cessation of dukkha? 

Birth (i.e., repeated rebirth ) is dukkha. Ageing also is 
dukkha. Death also is dukkha. Grief, lamentation, bodily 
pain, mental pain and despair are also dukkha. To have to 
associate with those (persons or things) one dislikes is also 
dukkha. To be separated from those one loves or likes is also 
dukkha. The craving for what one cannot get is also dukkha. 
In short, the five Aggregates, khandhas, which are the objects 
of Clinging, upadana, are dukkha. These, Avuso,are called 
dukkha. 

And what, Avuso, is the cause of dukkha? It is 
Craving, tar]ha, which gives rise to fresh rebirth, and accom¬ 
panied by pleasure and attachment, finds great delight in this 
or that sense-object'or existence, namely, Craving for sensual 
pleasure(kamatanha). Craving for existence (bhavatarjha) and 
Craving for non-existence (vibhavatanha). 11 This (Craving), 
Avuso, is called the cause of dukkha. 

♦ 

# 

And what, Avuso, is the cessation of dukkha? It is 
the complete extinction and cessation of this very Craving, its 
abandoning and discarding, the liberation and detachment 
from it. This, Avuso, is called the cessation of dukkha. 


11. kamatanha is hankering after and becoming attached to pleasures 
of the senses. Bhavatanha is hankering after and becoming at¬ 
tached to continued existence, either the current sensual existence 
or a better and higher existence in the rupa (fine material) or arupa 
(non-material) brahma realms, or becoming attached to the rupa 
and arupa jhanas. This is based on belief in etemalism. Vibhavatanha 
is hankering after and becoming attached to the idea that there is 
no kamma for rebirth, and hence no future existence. This is based 
on belief in annihilation. 
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And what, Avuso, is the practice leading to the 
cessation of dukkha? The practice, Avuso, leading to the 
cessation of dukkha is this Ariya Path of Eight Constituents. 
And what is this Path? It is right view ...p... and right 
concentration. This, Avuso, is called the practice leading to 
the cessation of dukkha. 

When, Avuso, an ariya disciple understands dukkha 
thus, understands the cause of dukkha thus, understands the 
cessation of dukkha thus and understands the practice leading 
to the cessation of dukkha thus, he totally removes latent 
attachment (raganusaya), stamps out latent animosity 
(patighanusaya), uproots the latent conceit of T am’ 
(mananusaya) that is similar to wrong view, removes (latent) 
ignorance(avijja), lets knowledge arise and makes an end of 
the cycle of dukkha, in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

92. Saying, “Good, Avuso,” those bhikkhus, having 
rejoiced in and approved of the exposition of the Venerable 
Sariputla, asked the Venerable Sariputta a further question: 

“Avuso, is there any other means by which an ariya 
disciple has right view, has undeviating view, and arrives at 
the true dhamma (leading to Nibbana), being endowed with 
unwavering faith in the dhamma?” 

There is, Avuso! An ariya disciple, Avuso, under¬ 
stands ageing and death, understands the cause of ageing and 
death, understands the cessation of ageing and death and 
understands the practice leading to the cessation of ageing 
and death. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 
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What, Avuso, is ageing and death? What is the cause 
of ageing and death? What is the cessation of ageing and 
death? And what is the practice leading to the cessation of 

ageing and death? 

Various sentient beings in various categories get old 
and decrepit, with loss of teeth, with grey hair and wrinkled 
skin, with failing vitality and with the decay of sense- 
faculties (such as sight). This, Avuso, is called ageing. 

What, Avuso, is death? The falling away from exist¬ 
ence, the passing away from existence, the dissolution, the 
disappearacne, the coming to an end of life, the completion 
of the life-period, the breaking up of the Aggregates (khandhas), 
the discarding of the body, the distruction of the life-facultly, 
of beings in various categories,—this, Avuso, is called death. 

Such is ageing; such is death. These, Avuso, are 
called ageing and death. Because of birth, ageing and death 
occur. Because of the cessation of the process of rebirth, 
ageing and death cease. 

The Ariya Path of Eight Consituents is the practice 
leading to the cessation of ageing and death. And what is 
this Path? It is rihgt view ...p... and right concentration. 

When, Avuso, an ariya disciple understands ageing 
and death thus, understands the cause of ageing and death 
thus, understands the cessation of ageing and death thus and 
understands the practice leading to the cessation of ageing 
and death thus, he totally removes latent attachment ...p... and 
makes an end of the cycle of dukkha, in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 

v 

dhamma. 

93. Saying, “Good, Avuso,” those bhikkhus ...p... 
asked: “Avuso, is there any other means ...p... the dhamma?” 

There is, Avuso! An ariya disciple, Avuso, under- 
stands rebirth, understands the cause of rebirth, understands 
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the cessation of rebirth and understands the practice leading 
to the cessation of rebirth. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead- 

t 

ing to Nibbana) being endowed with unwavering faith in the 
dhamma. 

What, Avuso, is rebirth? What is the cause of rebirth? 
What is the cessation of rebirth ? What is the practice leading 
to the cessation of rebirth? 

• N 

The coming into existence, 12 the complete formation, 13 
the conception, 14 the arising up in new form, 15 the appearance 
of the Aggregates, 16 the acquisition of the sense-bases, 17 of 
beings in various categories,—this, Avuso, is called jati, 
rebirth. 

Because of kamma bhava, meritorious and demeritorious 
volitional actions, rebirth occurs. Because of the cessation of 
kamma bhava, the process of rebirth ceases. 


12. the coming into existence: jati, rebirth; the inception of namarupa. 
This and the following five terms are only different terms for 
characterising the same thing, namely, rebirth, and not descriptions 
of the successive stages of the embryo in the womb. 

13. the complete formation: sanjati: i.e., with the six sense-bases. 

14. the conception: okkanti, lit., descent into or entry into. But this is 
to be understood figuratively. What is meant is the. conception of 
a being in the womb. 

15. the arising up in new form: abhinibbatti: this is also jati, but 
specifically refers to the arising of sarhsedaja, moisture-sprung 
beings, and opapatika beings having spoqtaneous birth ( in 
immediate mature form). 

16. the appearance of the Aggregates: (i.e., of the khandhas): khandhanarri 
patubhavo: only the aggregate of matter appears in the realm of 
the brahmas with no mind and only body, and only the four 
mental aggregates appear in the realms of brahmas with no body 
and only mind. In the remaining bhumis or realms, all the five 
aggregates of mind and matter appear. 

17. the acquisition of the six sense-bases: ayatananarri paplabho: 


beings in various categories acquire sense- bases that are appropri- 
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The Ariya path of Eight Constituents is the practice 
leading to the cessation of rebirth. And what is this path? It 
is right view ...p... and right concentration. 

When, Avuso, an ariya disciple understands rebirth 
thus, understands the cause of rebirth thus, understands the 
cessation of rebirth thus and understands the practice leading 
to the cessation of rebirth thus, he totally removes latent 
attachment ...p... and makes an end of the cycle of dukkha, 
in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana) being endowed with unwavering faith in the 
dhamma. 

94., Saying, “Good, Avuso,” those bhikkhus ...p... 
asked: “ Avuso, is there any other means ...p... the dhamma?” 

There is,Avuso! An ariya disciple, Avuso, under¬ 
stands bhava, 18 understands the cause of bhava, understands 

18. bhava: bhava is of two kinds: 

(i) kamma bhava, the kammic process (i.e., the series of volitional 

« 

actions) consisting of rebirth-producing volitions and the men¬ 
tal phenomena associated therewith; bhava, as the cause of 
jati, rebirth, is kamma bhava, the causal process of kamma or 
volitional activities in the course of this life. 

(ii) upapatti bhava, rebirth in corporeal or non-corporeal forms; 
upapatti bhava is the resultant rebirth process in the form of 
khandhas. 

Rebirth takes place in one of three levels of existence, namely, 

(a)kamabhava, the state of sensual existence in the eleven 
realms of sense-desire or planes of sensual existence, namely, the six 
deva realms, the human realm and the four realms of misery 
(apaya); 

(b) rupabhava, the state of fine material existence in sixteen of the 
realms of the Brahmas, upper celestial beings; 

(c) arupabhava, the state of incorporeal (or non-material or form¬ 
less) existence in the four realms of the upper Brahmas, with 
only the four mental khandhas. 

Clinging, upadana.in this present life is the mainspring of 
actions in deed.word and thought which bring about rebirth. 
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the cessation of bhava and understands the practice leading to 
the cessation of bhava. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

What, Avuso, is bhava? What is the cause of bhava? 
What is the cessation of bhava? What is the practice leading 
to the cessation of bhava? 

Avuso! There are three kinds of bhava: kamabhava, 
sensual existence, rupabhava, existence in the fine material 
state, and aruabhava, incorporeal existence. Because .of the 
arising of Clinging, bhava (existence) 19 occurs. Because of 
the cessation of Clinging, bhava ceases. 

The Ariya Path of Eight Constituents is the practice 
leading to the cessation of bhava. And What is this Path? It 
is right view ...p... and right concentration. 

When, Avuso, an ariya disciple understands bhava 
thus, understands the cause of bhava thus, understands the 
cessation of bhava thus and understands the practice leading 
of the cessation of bhava thus, he totally removes latent 
attachment ...p... and makes an end of the cycle of dukkha, 
in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 


19. The Buddha’s method of teaching here is what is called the Deer’s 
Passage Method (migapada valanjana naya) whereby a prudent man on 
seeing the footmarks of a deer ascending a rock on one side, and 
finding the same footmarks descending on (lie other side, makes out 
the unequivocal inference that the deer must have stepped on the rock. 
Similarly here, in saying that the three spheres (bhumis) of existence 
arise due to Clinging, one has to understand that the Bhddha is saying 
that Clinging causes volitional actions which give rise to fresh 
existence or rebirth. 


IN 
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95. Saying, “Good, Avuso,” those bhikkhus ...p... 
asked: “Avuso, is there any other means ...p... the dhamma?” 

There is, Avuso! An ariya disciple, Avuso, under¬ 
stands Clinging, 20 understands the cause of Clinging,understands 
the cessation of Clinging and understands the practice leading 

to the cessation of Clinging. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

What, Avuso, is Clinging? What is the cause of 
Clinging? What is the cessation of Clinging? What is the 
practice leading to the cessation of Clinging? 

Avuso! There are four kinds of Clinging: clinging to 
sense-pleasures (i.e., sensuality), kamupadana; clinging to wrong 
beliefs dinhupadana; clinging to practices of and belief in 
rules and rituals outside the Ariya Path (of Eight Constitu¬ 
ents), sllabbatupadana; and clinging to theories that there is 
Self, Soul, Ego, attavadupadana. Because- of the arising of 
Craving, Clinging arises. Because of the cessation of Craving, 
Clinging ceases. 

The Ariya Path of Eight Constituents is the practice 
leading to the cessation of Craving. And what is this Path? 
It is right view ...p... and right concentration. 

When, Avuso, an ariya disciple understands Clinging 
thus, understands the cause of Clinging thus, understands the 
cessation of clinging thus, and understands the practice lead¬ 
ing to the cessation of Clinging thus, he totally removes latent 

20. “ Clinging (or grasping),” Upadana: Basically it is seizing objects 
greedily ( lobha-taqha) prompted by wrong views (di(thi).When Crav¬ 
ing and wrong view merely arise, they are simply called craving and 
wrong view.When they develop into intense attachment to sense-objects 
or to the wrong views, they are called Clinging. Briefly, the initial 
arising of craving and wrong views is just taqha-diflhi.But when they 
are intensified and continuous, they are called tanha-upadana or 
diflhupadana. as the case may be. 
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attachment ...p... and makes an end of the cycle of dukkha, 
in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

96. Saying, “Good, Avuso,” those bhikkhus ...p... 
asked: “Avuso, is there any other means ...p... the dhamma?” 

There is, Avuso! An ariya disciple, Avuso, under- 
stands Craving, understands the cause of Craving, under¬ 
stands the cessation of Craving and understands the practice 
leading to the cessation of Craving. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

What, Avuso, is Craving? What is the cause of 
Craving? What is the cessation of Craving? What is the 
practice leading to the cessation of Craving? 

Avuso! There are six kinds of Craving: craving for 
(enjoyment of) visible objects, craving for (enjoyment of) 
sounds, craving for (enjoyment of) odours, craving for (enjoy¬ 
ment of) tastes, craving for (enjoyment of) physical contact 
and craving for (the pleasure of) mind-objects (i.e., thoughts, 
ideas etc.). 

Because of the arising of Sensation, vedana, 21 Crav¬ 
ing arises. Because of the cessation of Sensation, Craving 
ceases. 

The Ariya Path of Eight Constituents is the practice 
leading to the cessation of Craving. And What is this Path? 
It is right view ...p... and right concentration. 

When, Avuso, an ariya disciple understands Craving 
thus, understands the cause of Craving thus, understands the 


21. vedana is rendered by some as “feeling.” 
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cessation of Craving thus, and understands the practice lead- 
ing to the cessation of Craving thus, he totally removes latent 
attachment ...p... and makes an end of the cycle of dukkha, 
in this very life. 

In this way, Avuso, an ariya disciple has right view, 

s 

has undeviating view, and arrives at the true dhamma (lead- 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

97. Saying, “Good, Avuso,” those bhikkhus...p...asked: 
“Avuso, is there any other means ...p... the dhamma?” 

There is, Avuso! An ariya disciple, Avuso, under¬ 
stands Sensation, understands the cause of Sensation, under¬ 
stands the cessation of Sensation and understands the practice 
leading to'the cessation of Sensation. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

What, Avuso, is Sensation? What is the cause of 
Sensation? What is the cessation of Sensation? What is the 
practice leading to the cessation of Sensation? 

Avuso! There are six kinds of Sensation: sensation 
arising out of contact by means of the eye, (i.e.,by seeing); 
sensation arising out of contact by means of the ear, (i.e., by 
hearing); sensation arising out of contact by means of the 
nose, (i.e., by smelling); sensation arising out of contact by 
means of the tongue, (i.e.,by the sense of taste); sensation 
arising out of contact by means of the body, (i.e., by 
touching); and sensation arising out of contact by means of 
the mind, (i.e., by the faculty of the mind having contact with 
mind objects, such as thoughts, ideas). Because of the arising 
of Contact, Sensation arises. Because of the cessation of 
Contact, Sensation ceases. 

The Ariya Path of Eight Constituents is the Practice 

* 

leading to the cessation of Sensation. And what is this Path? 
It is right view ...p... and right cocentration. 
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When, Avuso, an ariya disciple understands Sensation 
thus, understands the cause of Sensation thus, understands the 

cessation of Sensation thus and understands the practice lead- 

* 

ing to the cessation of Sensation thus, he totally removes 
latent attachment ...p... and makes an end of the cycle of 
dukkha, in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

98. Saying, “Good, Avuso,” those bhikkhus ...p... 
asked: “Avuso, is there any other means...p... the dhamma?” 

There is, Avuso! An ariya disciple, Avuso, under¬ 
stands Contact (of the senses), understands the cause of 
Contact, understands the cessation of Contact and understands 
the practice leading to the cessation of Contact. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

What, Avuso, is Contact, phassa? What is the cause 
of Contact? What is the cessation of Contact? What is the 
practice leading to the cessation of Contact? 

Avuso! There are six kinds of Contact: contact by 
means of the eye, contact by means of the ear, contact by 
means of the nose, contact by means of the tongue, contact 
by means of the body and contact by means of the mind. 
Because of the arising of the six sense-bases, Contact arises. 
Because of the cessation of the six sense-bases, Contact 
ceases. 

The Ariya Path of Eight Constituents is the practice 
leading to the cessation of Contact. And what is this Path? It 
is right view ...p... and right concentration. 

When, Avuso, an ariya disciple understands Contact 
thus, understands the cause of Contact thus, understands the 
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cessation of Contact thus and understands the practice leading 
to cessation of Contact thus, he totally removes latent attach¬ 
ment ...p... and makes an end of the cycle of dukkha, in this 

very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

99. Saying, “Good, Avuso,” those bhikkhus ...p... 
asked: “Avuso, is there any other means ...p... the dhamma?” 

There is, Avuso! An ariya disciple, Avuso, under¬ 
stands the six sense-bases, understands the cause of the six 
sense-bases, understands the cessation of the six sense-bases 
and understands the practice leading to the cessation of the 
six sense-bases. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

What, Avuso, are the six sense-bases? What is the 
cause of the six sense-bases? What is the cessation of the six 
sense-bases? What is the practice leading to the cessation of 
the six sense-bases? 

Avuso! There are six sense-bases: the eye-base (i.e., 
the organ of sight where eye-consciousness 22 arises), the ear- 
-base (i.e., the organ of' hearing where ear-consciousness 
arises), the nose-base (i.e., the organ of smell where nose- 
consciousness arises), the tongue-base (i.e., the organ of taste 
where tongue-consciousenss arises), the body-base (i.e., the 
base for physical contact where body-consciounsess arises) 
and the mind-base (i.e., the faculty of mind where mind- 

22. eye-consciousness: i.e., consciousness of a visible object. So also, 
consciousness of a sound, consciousness of an odour, consciousness 
of a taste, consciousness of physical contact, consciousness of a 
mind-object, i.e., of a thought or an idea. 
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consciousness arises). Because of the arising of mind and 
matter (namarupa ), 23 the six sense-bases arise. Because of the 
cessation of mind and matter, the six sense-bases cease. 

The Ariya path of Eight Constituents is the practice 
leading to the cessation of the six sense-bases. And what is 
this path? It is right view ...p... and right concentration. 

When, Avuso, an ariya disciple understands the six 
sense-bases thus, understands the cause of the six sense-bases 
thus understands the cessation of the six sense-bases thus and 
understands the practice. leading to the cessation of the six 
sense-bases thus, he totally removes latent attachment ...p ... 
and makes an end of the cycle of dukkha,in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view,and arrives at the true dhamma (leading 
to Nibbana), being endowed with unwavering faith in the 
dhamma. 


100. Saying, “Good, Avuso,” those bhikkhus ....p.... 
asked: “Avuso, is there any other means ...p... the dhamma?” 

There is, Avuso! An ariya disciple, Avuso, under¬ 
stands mind and matter, undestands the cause of mind and 
matter, understands the cessation of mind and matter and 
understands the practice leading to the cessation of mind and 
matter. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 


what, Avuso, are mind and matter (namarupa)? What 
is the cause of mind and mailer? What is the cessation of 
mind and matter? What is the practice leading to the cessation 
of mind and matter? 

Avuso! Sensation (vedana), perception (sahnna), voli¬ 
tion (cetana), contact (phassa), and attention (manasikara) are 


23. namarupa: also rendered mental and physical phenomena. Another 
rendering is mind-and- body. 
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called mind(nama). Avuso! The four primary elements 
(mahabhuta) and material properties which are dependent on 
those four primary elements (upadayarupa) are called matter. 
Such is mind and such is matter. These, Avuso, are called 
mind and matter. Because of the arising of consciousness 
(vinnaqa), mind and matter arise. Because of the cessation of 
Consciousness, mind and matter cease. 

The Ariya path of Eight Constituents is the prctice 
leading to the cessation of mind and matter. And what is this 
path ? It is right view ...p... and right concentration. 

When, Avuso, an ariya disciple understands mind and 
matter thus, understands the cause of mind and matter thus, 
understands the cessation of mind and matter thus and under¬ 
stands the practice leading to the cessation of mind and 
matter thus, he totally removes latent attachment ...p... and 
makes an end of the cycle of dukkha, in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma 
(leading to Nibbana), being endowed with unwavering faith 
in the dhamma. 


101. Saying, “Good, Avuso,” those bhikkhus ...p... 
asked: “Avuso, is there any other means ...p... the dhamma?” 

There is, Avuso! An ariya disciple, Avuso, under¬ 
stands Consciousness, understands the cause of Conscious¬ 
ness, understands the cessation of Consciousness and under¬ 
stands the practice leading 'to the cessation of Consciousness. 

♦ 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 


What, Avuso, is Consciousness? What is the cause of 
Consciousness? What is the cessation of Consciousness? what 
is the practice leading to the cessation of Consciousness? 

There are six kinds of Consciousness: eye-conscious¬ 
ness, ear-consciousness, nose-consciousness, tongue-consciousness, 
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body-consciousness and mind-consciousness. 24 Because of the 
arising of volitional activity (sartkhara), 25 Consciousness arises. 
Because of the cessation of volitional activity. Consciousness 
ceases. 

The Ariya path of Eight Constituents is the practice 
leading to the cessation of Consciousness. And what is this 
path? It is right view ...p... and right concentration. 

When, Avuso, an ariya disciple understands Con¬ 
sciousness thus, understands the cause of Consciousness thus, 
understands the cessation of Consciousness thus and 
understands the practice leading to the cessation of Con¬ 
sciousness thus, he totally removes latent attachment ...p... 

* 

and makes an end of the cycle of dukkha, in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 


102. Saying, “Good, Avuso,” those bhikkus ...p.,. 
asked: “Avuso, is there any other means ...p... the dhamma?” 

There is, Avuso! An ariya disciple, Avuso understands 
volitional activity (sartkhara), understands the cause of voli¬ 
tional activity, understands the cessation of volitional activity 
and understands the practice leading to the cessation of 
volitional activity. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead¬ 
ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

4 

What, Avuso, is volitional activity? What is the 
cause of volitional activity? What is the cessation of volitional 
activity? What is the practice leading, to the cessation of 
volitional activity? 



concomitants 


:ye-consciousness etc. See footnote to p;ir;i 99. 

Sailkhara. volitional activity, consists of fifty mental 
,»f vinnaija.t’onsciousness, requisite for act. speech, thought. Sart 
kha'ra is also rendered as * mental formation.' 
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There are, Avuso, three kinds of volitional activity: 
volitional activity in deed, volitional activity in speech, and 
volitional activity in thought. Because of the arising of 
ignorance, volitional activity arises. Because of the cessation 
of ignorance, volitional activity ceases. 

The Ariya path of Eight Constituents is the prctice 
leading to the cessation of volitional activity. And what is this 
path? It is right view ...p... and right concentration. 

When, Avuso, an ariya disciple understands volitional 
activity thus, understands the cause of volitional activity thus, 
understands the cessation of volitional activity thus and under¬ 
stands the practice leading to the cessation of volitional 
activity thus, he totally removes latent attachment (raganusaya), 
stamps out latent animosity (patighanusaya), uproots the latent 
conceit of ‘I am’ (mananusaya) that is similar to wrong view, 
removes (latent) ignorance (avijja), lets knowledge arise and 
makes an end of the cycle of dukkha, in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma 

(leading to Nibbana), being endowed with unwavering faith 
in the dhamma. 

103. Saying, “Good, Avuso,” those bhikkhus ...p... 
asked: “Avuso, is there any other, means ...p... the dhamma?” 

There is, Avuso! An ariya disciple, Avuso, under¬ 
stands ignorance, avijja, understands the cause of ignorance, 
understands the cessation of ignorance and understands the 
practice leading to the cessation of ignorance. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma 

(leading to Nibbana), being endowed with unwavering faith 
in the dhamma. 

What, Avuso, is ignorance? What is the cause of 
ignorance? What is the cessation of ignorance? What is the 
practice leading to the cessation of ignorance? 



9. Sammadi((tu Sutta 


123 


Avuso! Not knowing dukkha, not knowing the cause 
of dukkha, not knowing the cessation of dukkha and not 
knowing the practice leading 10 the cessation of dukkha,— 
this is called ignorance. Because of the arising of befuddling 
defilements (asavas), ignorance arises. Because of the cessa¬ 
tion of befuddling defilements, ignorance ceases. 

The Ariya path of Eight Constituents is the practice 
leading to the cessation of ignorance. And what is this path? 
It is right view...p... and right concentration. 

When,Avuso, an ariya disciple understands ignorance 
thus, understands the cause of ignorance thus, understands the 
cessation of ignorance thus and understands the practice 
leading to the cessation of ignorance thus, he totally removes 
latent attachment (raganusaya), stamps out latent animosity 
(pa(ighSnusaya), uproots the latent conceit of ‘I am’(mananusaya) 
that is similar to wrong view,removes (latent) ignorance (avijja), 
lets knowledge arise and makes an end of the cycle of 
.dukkha, in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma 
(leading to Nibbana), being endowed with unwavering faith 
in the dhamma. 

104. Saying, “Good, Avuso,”those bhikkhus, having 
rejoiced in and approved of the exposition of the Venerable 
Sariputla, asked the Venerable Sariputta a further question: 

“Avuso, is there any other means by which an ariya 
disciple has right view,has undeviating view, and arrives at 
the. true dhamma (leading to Nibbana), being endowed with 
unwavering faith in the dhamma?” 

There is, Avuso! An ariya disciple,Avuso, under¬ 
stands asavas, understands the cause of asavas, understands 
the cessation pf asavas and understands the practice leading 
to the cessation of asavas. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, and arrives at the true dhamma (lead- 
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ing to Nibbana), being endowed with unwavering faith in the 
dhamma. 

What, Avuso,are asavas? What is the cause of asavas? 
What is the cessation of asavas? What is the practice leading 
to the cessation of asavas? 

Avuso! There are three kinds of asavas (defilements 
that befuddle the mind):the defilement of hankering after 
sensual pleasures and sensuous realms(kamasava); the defile¬ 
ment of hankering after (better) existence (bhavasava); and 
the defilement of ignorance of the Four Any a Truths (avijjasava). 
Because of the arising of ignorance, asavas arise. Becasue of 
the cessation of ignorance, asavas cease. 

The Ariya Path of Eight Constituents is the practice 
leading to the cessation of asavas. And what is this Path? It 
is right view...p... and right concentration. 

When, Avuso, an ariya disciple understands asavas 
thus, understands the cause of asavas thus, understands the 
cessation of asavas thus and understands the practice leading 
to the cessation of asavas thus, he totally removes latent 
attachment (raganusaya), stamps out latent animosity 
(pa(ighanusaya), uproots the latent conceit of ‘I am’ 
(mananusaya) that is similar to wrong view, removes 
(latent) ignorance (avijja) lets knowledge arise and makes an 
end of the cycle of dukkha, in this very life. 

In this way, Avuso, an ariya disciple has right view, 
has undeviating view, an^ arrives at the true dhamma 
(leading to Nibbana), being endowed with unwavering faith 
in the dhamma. 

Thus said the Venerable Sariputta. Pleased with what 
Venerable Sariputta said,the bhikkhus accepted it with de¬ 
light. 

End of the Sammadilthi Sutta, 
the ninth in this vagga. 



10. MAHASATIPATTHANA SUTTA 

Great Discourse 0:1 Steadfast Mindfulness 


105. Thus have I heard: 

The Bhagava was at one time residing at the market- 

m 

town called Kammasadhamma in the Kuru Country. There 
the Bhagava addressed the bhikkhus,(saying): “O Bhikkhus” 
and they replied to him, “Venerable Sir,” The Bhagava said: 

Summary 

106. Bhikkhus, 1 this is the one and only way for the 
purification (of the minds) of beings, for overcoming sorrow 
and lamentation, for the complete destruction of (physical) 
pain and'(menial) distress, for attainment of the noble(ariya) 
Magga, and for the realization of Nibbana. That (only way) 
is the practice of the four methods of Steadfast Mindfulness, 
SatipaUhana. 

What are the four (SatipaUhanas)? Bhikkhus, the bhikkhu 
(i.e., the disciple) following my Teaching keeps his mind 
steadfastly on the body (Kaya) 2 , with diligence, comprehen¬ 
sion and mindfulness, (and perceives its impermanent, inse¬ 
cure, soulless, and repulsive nature), thus keeping away cov¬ 
etousness and distress (which will appear if he is not mindful 
of the five khandhas). 


The bhikkhu keeps his mind steadfastly on sensation 
(vedana), with diligence, comprehension and mindfulness, (and 
perceives its impermanent, insecure, and soulless nature), thus 
keeping away covetousness and distress (which will appear if 
he is not mindful of the five khandhas). 



Bhikkhus: “This term here includes all- those dedicated to the 
practice of the Teaching, (not only those who have been admitted 
to the Order).” (The Commentary) 

the body: Strictly speaking, the aggregate of physical phenomena. 
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The bhikkhu concentrates steadfastly on the mind 
(citta), with diligence, comprehension and mindfulness, (and 
perceives its impermanent, insecure, and soulless nature), thus 
keeping away covetousness and distress (which will appear if 
he is not mindful of the five khandhas). 

The bhikkhu keeps his mind steadfastly on the dhamma 3 , 
with diligence, comprehension and mindfulness, (and per¬ 
ceives their impermanent, insecure, and soulless nature), thus 
keeping away covetousness and distress (which will appear If 
he is not mindful of the five khandhas). 

End of the Summary 

Perception of the True Nature of the Body: 

(i) Section on Breathing 

107. Bhikkhus, how does the bhikkhu keep his mind 
steadfastly on the body? 

Bhikkhus, the bhikkhu following the practice of my 
Teaching, having gone to the forest, or to the foot of a tree, 
or to an empty, solitary place, sits down cross-legged, keep¬ 
ing his body' erect, and sets up mindfulness, orienting it 
(towards the object of concentration). (Then) with entire 
mindfulness he breathes in, and with entire mindfulness he 
breathes out. Breathing in a long inhalation, he is conscious 
of breathing in a long inhalation, or breathing out a long 
exhalation, he is conscious.of breathing out a long exhalation. 
Breathing in a short inhalation, he is conscious of breathing 
in a short inhalation, or breathing out a short exhalation, he 
is conscious of breathing out a short exhalation. He trains 
himself to be clearly conscious of the whole stretch of the in¬ 
coming breath at its beginning, its middle, and at its end. He 

3. dhamma: the five dhammas consisting of (I) five nivaraqas (2) five 
khandhas. (3) twelve ayatnas, (4) seven bojjhartgas, and(5) lour 
ariya saccas. This will become clear in paras 115 to 136 of this 
sutta. 
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trains himself to be clearly conscious of the whole stretch of 
the out-going breath at its beginning, its middle, and at it's 
end. (By being fully conscious of the inhalation) he trains 
himself to calm down the strong inhalation as he breathes in. 
(By being fully conscious of the exhalation) he trains himself 
to calm down the strong exhalation as he breathes out 4 . 

Just as, bhikkhus, a skilful turner or a turner’s appren- 

« 

tice knows a long pull (on the string turning the lathe ) when 
a long pull is made, or knows a short pull when a short pull 
is made, even so, bhikkhus, the bhikkhu breathing in a long 
inhalation is conscious of breathing in a long inhalation, or 
breathing out a long exhalation is conscious of breathing out 
a long exhalation, or breathing in a short inhalation is con¬ 
scious of breathing in a short inhalation, or breathing out a 
short exhalation is conscious of breathing out a short exhala¬ 
tion. He trains himself to be clearly conscious of the whole 
stretch of the in-coming breath at its beginning, its middle, 
and at its end. He trains himself to be clearly conscious of 
the whole stretch of the out-going breath at its beginning, its 
middle, and at its end. He trains himself to calm down the 
strong inhalation as he breathes in. He trains himself to calm 
down the strong exhalation as he breathes out. 

Thus he keeps his mind steadfastly on the aggregate 
of physical phenomena which is his(own breathing), (and 

perceives its impermanent, insecure, and soulless nature). 

♦ » 

(Occasionally) he realizes that the aggregate of physical 
phenomena (which is the breathing) of others must be of a 
similar nature. Because of their realization he can be said to 
kedp his mind steadfastly on the aggregate of physical phe¬ 
nomena (which is the breathing) of others. In this way, he is 

4. No special effort is necessary to calm down the strong inhalation 
and exhalation.The more one gets mental concentration the more 
the strong inhalation and exhalation will calm down.When the 
mental concentration reaches its highest point, inhalation and 
exhalation will become so delicate that the yogi will feel that his 
breathing has stopped. 
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considered to keep Ms mind steadfastly on the aggregate of 
physical phenomena which is his (own breathing) or which is 
that' of others. (When he gains more concentration), he per¬ 
ceives the cause and the actual appearing of the aggregate of 
physical phenomena (which is the process of breathing). He 
(also) perceives the cause and the actual dissolution of the 
aggregate of physical phenomena (which is the process of 
breathing). He (also) perceives both the actual appearing and 
the actual dissolution of the aggregate of physical phenom¬ 
ena (which is the process of breathing), with their causes 5 . 
And further, the bhikkhu is firmly mindful solely for gaining 
further mindfulness stage by stage. The bhikkhu remains 
detached from craving and wrong views, without clinging to 
any of the five khandhas (that are continuously deteriorating). 
Bhikkhus, -it is in this way that the bhikkhu keeps his mind 
steadfastly on the body, (perceiving its true nature). 

End of the Section on Breathing 

Perception of the True Nature of the Body: 

(ii) Section on Body Movement and Posture 

108. And again, bhikkhus, the bhikkhu when walking, 
is conscious of walking; or when standing, he is conscious of 
standing; or when sitting, he is Conscious of sitting; or when 
lying down, he is conscious of lying down; or in whatever 
movement or posture his body is, he is conscious of it. 

Thus he keeps his mind steadfastly on the aggregate 
of physical phenomena which is his body (and perceives its 
impermanent, insecure, soulless, and repulsive nature). (Occa¬ 
sionally) he realizes that the aggregate of physical phenom¬ 
ena which is the body of others must be of a similar nature. 
Because of this realization, he can be said to keep his mind 
steadfastly on the aggregate of physicial phenomena which is 

5. The causes of the appearing and dissolution of the aggregate of 
physical phenomena which is inhalation and exhalation are the 
existence or the non-existence of the body, the nose and the mind. 
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the body of others. In this way he is considered to keep his 
mind steadfastly physical pohenomena which is his own body 
or which is that of others. (When he gains more concentra¬ 
tion), he perceives the cause and the the actual appearing of 
the aggregate of physical phenomena which is the body. He 
(also) perceive the cause and the actual dissolution of the 
aggregate of physical phenomena which is the body. He 
(also) perceives both the actual appearing and the actual 
dissolution of the aggregate of physical phenomena which is 
the body, with their causes 6 . And further, the bhikkhu is 

6. The causes of appearing of physical phenomena are ignorance of the 
Four Ariya Truths.craving, kamma.and nutriment. They and their 
effect, i.e., the continuous appearance of physical phenomena, are 
called five Samudaya dhamma. The perception of these five 
Samudaya dhamma is called Samudhaya dhammanupassl. They 
are perceived in the following way: 

When the bhikkhu can steadfastly keep his mind on the body- 
postures by means of diligence, mindfulness, concentration, compre 
hension, he perceives the sign or incessant appearance of physical 
phenomena (nibbatti lakkhaqa): This perception usually begins, 
when the bhikkhu achieves the second vipassana naqa—paccaya 
pariggaha naqa. From this perception, the bhikkhu draws the 
conclusion that rebirths of beings take place in a similar way. 

Therefore, while the bhikkhu is perceiving the continous 
appearance of physical phenomena he realizes that endless rebirths 
are due to:(l) ignorance of four Ariya Truths; (2) craving for 
pleasure of the senses; (3) kamma (deeds, words and thoughts) 
which has the potency for rebirth as its effect; (4) nutriment which 
is essential for physical phenomena; (5) mind (citta) which is the 
motivating. force; (6) heat and cold. The causes of dissolution of 
physical phenomena are the absence of the above factors. 

The bhikkhu then realizes that extinction of ignorance of Four 
Ariya Truths will cause the extinction of endless appearance of 
physical phenomena. The actual perception of the sign of change 
or disappearance or deterioration of physical phenomena will begin 
when the bhikkhu achieves the third vipassana nnaqa—Sammasana 
naqa. The sign of change is called viparinama lakkhaqa.In fact, 
the perception of the appearance and disappearance of physical 
phenomena.by means of nibbatti and viparinama lakkhaqa, be¬ 
comes clearer when the bhikkhu achieves the fourth vipassana 
naqa—Udayabbaya naqa. Ilowever.the perception of only the dis¬ 
appearance of physical phenomena becomes stronger, when he 
achieves the fifth vipassana naqa-bhahga naqa. 
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firmly mindful of the fact that there is only the aggregate of 
physical phenomena (without soul or atta directing it) 7 . That 
( mindfulness) is solely for gaining (vipassana) insights progres¬ 
sively, solely for gaining (further mindfulness stage by stage. 
The bhikkhu remains detached from craving and wrong views, 
without clinging to any of the five khandhas (that are con¬ 
tinuously deteriorating). Bhikkhus, it is also in this way 
that the bhikkhu keeps his mind steadfastly on the body, 
(perceiving its true nature). 

End of the Section on Body Movement and Posture 


Perception of the true Nature of the Body: 

(iii) Section on Clear Comprehension 

109. And again, Bhikkhus, the bhikkhu in moving 
forward and in moving back does so with clear' comprehen¬ 
sion; in looking straight ahead and sideways, he does so with 
clear comprehension; in bending and in stretching his limbs, 
he does so with clear comprehension; in carrying or wearing 
the great robe, alms-bowl and the other two robes, he does 

i 

so with clear comprehension; in eating, drinking, chewing 
and savouring, he does so with clear comprehension; in 

7. This shows the mental state of the bhikkhu when his mindfulness 
is at its height. Before he reaches this mental state, he occasionally 
imagines, in spite of his efforts to be mindful, 

( a ) that body and limbs 'are Iris. 

( b ) that his jlva (soul or atta) is directing them to make postures. 
Occasionally, he even feels proud of and pleased with “his” body 
and limbs. 

These false views of the body and limbs begin to disappear 
when he achieves the fifth vipassana nana-bhanga naqa. From 
that stage the bhikkhu perceives only the deterioration of the 
body. And he is no longer conscious of the body and the limbs 
as such. And therefore he does not take pride and pleasure in them. 

With this perception of the non- existence of the body and 
limbs, he fully achieves the eleventh vipassana naqa, (sankharupekkha 
naqa). 
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defecating and urinating, he does so with clear comprehen¬ 
sion; in walking, standing, sitting, falling asleep, waking, 
speaking or in keeping silent, he does so with clear compre¬ 
hension. 

Thus he keeps his mind steadfastly on the aggregate 
of physical phenomena which is his body ...p... (that are 
continuously deteriorating). Bhikkhus, it is also in this way 
that the bhikkhu keeps his mind steadfastly on the body, 
(perceiving its true nature). 

End of the Section on Clear Comprehension 

Perception of the True Nature of the Body: 

(iv) Section on Consideration of Repulsiveness 

110. And again, bhikkhus, the bhikkhu examines and 
reflects closely upon this very body, from the soles of the 
feet up and from the tips of the hair down, enclosed by the 
skin and full of manifold impurities,(thinking thus:) “There 
are in this body: hair of the head, hairs of the body, nails, 
teeth, skin, flesh, sinews, bones, marrow, kindneys, heart, 
liver, membranes (including the pleura, the diaphragm and 
other forms of membrane in the body), spleen, lungs, large 
intestine, small intestine, contents of the stomach, faeces, 
(brain) 8 , bile, phlegm, pus, blood, sweat, solid fat, tears, 
liquid fat, saliva, nasal mucus, syonvic fluid (i.e., lubricating 

oil of the joints) and urine.” 

1 ./ 

Just as if, bhikkhus, there were a bag with an opening 
at each end, and full of various kinds of grain such as hill- 
paddy, paddy, green gram, cow-pea, sesame and husked rice; 
and a man with sound eyes, having opened it, should exam¬ 
ine and reflect (on the contents) thus: “This is hill-paddy, this 
is paddy, this is green gram, this is cow-pea, this is sesame, 
this is husked rice,” even so, bhikkhus, the bhikkhu examines 

8. ‘the brain’ is not included in the Paji Text of this Sutta; but is 
included in the Papsambhida Magga. 
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and reflects on this very body, from the soles of the feet up 
and from the tips of the hair down, enclosed by the skin and 
full'of manifold impurities, (thinking thus:) “There are in this 
body: hair of the head, .... urine.” 

Thus he keeps his* mind steadfastly on the aggregate 
of physical phenomena which is his body ...p... (that are 
continuously deteriorating). Bhikkhus, it is also in this way 
that the bhikkhu keeps his mind steadfastly on the body, 
(perceiving its true nature). 

End of the Section on Consideration of Repulsiveness 
Perception of the True Nature of the Body: 

(v) Section on Consideration of the Primary Ele¬ 
ments 

111. And again, bhikkhus, the bhikkhu examines and 
reflects on this body, in whatever position it remains or is 
placed, as composed of the primary elements 9 : “There are in 
this body (only) the earth element, the water element, the fire 

9. the primary elements: dhatu, ‘element,’ is a force of Nature which 
behaves in accordance with the laws of Nature. The four primary 
elements literally translated above for the sake of brevity as ‘earth, 
water, fire, and air elements’ are: 

(1) Pathavi-dhatu: a force of Nature that has the attribute of 
causing hardness. (It is sometimes translated as the element of 
solidity or of extension); 

(2) Apo-dhatu: a force of Nature that has the attributes of causing 
cohesion and of causing fluidity. (It is sometimes translated as 
the element of cohesion); 

(3) Tejo-dhatu: a force of Nature that has the attribute of causing 
heat or cold, i.e., thermal energy. (It is sometimes translated as 
the element of heat); 

(4) Vayo-dhatu: a force of Nature that has the attribute of causing 
motion or impetus. (It is sometimes translated as the element 
of motion). 

The pathavi-dhatu is predominant in the first twenty items of 
the list given in Section (iv). The Apo-dhatu is predominant in the last 
twelve items. The Tejo-dhatu consists of four kinds of heal in the body 
and Vayo-dhau consists of six kinds of Vayo in the bodv. 
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reflects on this very 

Thus he keens his mind steadfastly on 

this body (only) the earth element, the water element, the fire 
element, and the air element.” 

Just as if, bhikkhus, a skilful butcher or a butcher’s 
apprentice, having slaughtered a cow and cut it up into 
portions should be sitting at the junction of four main roads, 
(so that only pieces of meat are seen and not the cow as 
such), even so the bhikkhu examines and reflects on this very 
body in whatever position it remains or is placed, as com¬ 
posed of the primary elements: “There are in this body (only) 

the earth element, the water element, the fire element, and the 

* 

air element.” 

Thus he keeps his mind steadfastly on the aggregate 

« 

of physical phenomena which is his body ...p... (that are 
continuously deteriorating). Bhikkhus, it is also in this way 
that the bhikkhu keeps his mind steadfastly on the body, 
(perceiving its true nature). 

End of the Section on Consideration of the Primary Elements 


Perception of the True Nature of the Body: 

(vi) Section on Nine Kinds of Corpses 

112. And again, bhikkhus, as if the bhikkhu is seeing 
a body, one day dead, or two days dead, or three days dead, 
swollen, turning black and blue, and festering, abandoned in 
the charnel-ground, he applies (this perception) to his own 
body thus: “Indeed, this body of mind, too, is of the same 
nature; it will become like that; it cannot escape such (a 
fate).” 

Thus he keeps his mind steadfastly on the aggregate 
of physical phenomena which is his body ...p... (that are 
continuously deteriorating). Bhikkhus, it is also in this way 
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that the bhikkhu keeps his mind steadfastly on the body, 
(perceiving its true nature). 

And again, bhikkhus, as if the bhikkhu is seeing a 
body abandoned in the charnel-ground, being devoured by 
crows, being devoured by hawks, being devoured by vul¬ 
tures, being devoured by herons, being devoured by dogs, 
being devoured by tigers, being devoured by leopards, being 
devoured by jackals, or being devoured by various kinds of 
worms, he applies (this perception) to his own body thus: 
“Indeed, this body of mine, too, is of the same nature; it will 
become like that: it cannot escape such (a fate).” 

Thus he keeps his mind steadfastly on the aggregate 
of physical phenomena which is his body ...p... (that are 
continuously deteriorating). Bhikkhus, it is also in this way 
that the bhikkhu keeps his mind steadfastly on the body, 
(perceiving its true nature). 

And again, bhikkhus, as if the bhikkhu is seeing a 
body abandoned in the charnel-ground— 

(reduced to) a skeleton held together by the tendons, 
with some flesh and blood still adhering to it ., 

(reduced to) a skeleton held together by the tendons, 
blood-besmeared, fleshless ., 

(reduced to) a skeleton held together by the tendons, 
without flesh and blood ., 

(reduced to) loose bones scattered in all directions,— 
at one place bones of a hand, at another place bones of a 
foot, at another place ankle-bones, at another place shin¬ 
bones, at another place thigh-bones, at another place hip¬ 
bones, at another place rib-bones, at another place spinal- 
bones, at another place shoulder-bones, at another place neck- 
bones, at another place the jawbone, at another place the 
teeth, at another place the skull, he applies (this perception) to 
his own body thus: “Indeed, this body of mine, too, is of the 
same nature; it will become like that; it cannot escape such (a 
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Thus he keeps his mind steadfastly on the aggregate 
of physical phenomena whieh is his body ...p... (that are 
continuously deteriorating). Bhikkhus, it is also in this way 
that the bhikkhu keeps his mind steadfastly on the body, 
(perceiving its true nature). 

And again, bhikkhus, as if the bhikkhu is seeing a 
body abandoned in the charnel-ground 

(reduce to) bleached bones of conch-like colour . 

(reduce to) bones more than a year old, lying in a 
heap . 

(reduced to) rolled bones, crumbling to dust, he then 
applies (this perception) to his own body thus: “Indeed, this 
body of mine, too, is of the same nature; it will become like 
that; it cannot escape such (a fate)”. 


Thus he keeps his mind steadfastly on the aggregate 
of physical phenomena which is his body (and perceives its 
impermanent, insecure, soulless, and repulsive nature). (Occa¬ 
sionally) he realizes that the aggregate of physical phenomena 
which is the body of others must be of a similar nature. 
Because of this realization, he can be said to keep his mind 


steadfastly on the aggregate of physical phenomena which is 
the body of others. In this way, he is considered to keep his 
mind steadfastly on the aggregate of physical phenomena 
which is his own body or which is that of others. (When he 
gains more concentration), he perceives the cause and the 
actual appearing of the aggregate of physical phenomena 
which is the body. He (also) perceives the cause and the 
actual dissolution of the aggragale of physical phenomena 


which is the body. He(also) perceives both the actual appear¬ 
ing and the actual dissolution of the aggregate of physical 
phenomena which is the body, with their causes. And further, 


the bhikkhu is firmly mindful of the fact that there is only the 
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ing it). That (mindfulness) is solely for gaining (vipassana) 
insights progressively, solely for gaining further mindfulness 


stage by stage. The bhikkhu remains detached from craving 
and wrong views without clinging to any of the five khandhas 
(that are continuously deteriorating). Bhikkhus, it is also in 
this way that the bhikkhu keeps his mind steadfastly on the 
body, (perceiving its true nature). 

End of the Section on Nine kinds of Corpses 
End of the Fourteen Ways 10 of Perception of the True 
Nature of the Body. 


Perception of the True Nature of Sensation 


113. Bhikkhus, how does the bhikkhu keep his mind 
steadfastly on sensation, vedana, (and perceive its imperma¬ 
nent, insecure, and soulless nature)? 


Bhikkhus, the bhikkhu who follows my Teaching, 
when experiencing a pleasant sensation, knows that a pleasant 
sensation is experienced; or when experiencing an unpleasant 
sensation, knows that an unpleasant sensation is experienced; 
or when experiencing a sensation neither pleasant nor un¬ 
pleasant, knows that a sensation neither pleasant nor unpleas¬ 
ant is experienced. 


When experiencing a pleasant sensation assoiated with 
sensual desires, he knows that a pleasant sensation associated 
with sensual desires is experienced; or when experiencing a 
pleasant sensation not associated with sensual desires, he 
knows that a pleasant sensation not associated with sensual 
desires is experienced; when experiencing an unpleasant sen¬ 
sation associated with sensual desires, he knows that an 
unpleasant sensation associated with sensual desires is experi¬ 
enced; or when experiencing an unpleasant sensation not 
associated with sensual desires, he knows that an unpleasant 



Fourteen Ways: consistin'! of one way 
ol ihe first five sections and nine wavs 
sixth and last section. 


of perception in each 
of perception in the 
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sensation not associated with sensual desires is experienced; 
when experiencing a sensation neither pleasant nor unpleasant 
associated with sensual desires, he knows that a sensation 
neither pleasant nor unpleasant associated with sensual desires 
is experienced; or when experiencing a sensation neither 
pleasant nor unpleasant not associated with sensual desires, he 
knows that a sensation neither pleasant nor unpleasant not 
associated with sensual desires is experienced. 

Thus he keeps his mind steadfastly on sensation, 
vedana, experienced by himself (and perceives its imperma¬ 
nent, insecure, and soulless nature). (Occasionally) he realizes 
that sensation experienced by others must be of a similar 
nature. Because of this realization, he can be said to keep his 
mind steadfastly on sensation experienced by others. In this 
way, he is considered to keep his mind steadfastly on sensa¬ 
tion experienced by himself or by others. (When he gains 
more concentration), he percevies the cause and the actual 
appearing of sensation. He (also) perceives the cause and the 
actual dissolution of sensation. He (also) perceives both the 
actual appearing and the actual dissolution of sensation, with 
their causes. 11 And further, the bhikkhu is firmly mindful of 
the fact that there is only sensation(without soul or atta). That 
(mindfulness)is solely for gaining (vipassana) insights progres¬ 
sively, solely for gaining further mindfulness stage by stage. 
The bhikkhu remains detached from craving and wrong views, 
without clinging to any of the five khandhas (that are con¬ 
tinuously deteriorating). Bikkhus, it is also in this way that 
the bhikkhu keeps his mind steadfastly on sensation, (perceiv¬ 
ing its true nature). 

find of “perception of the True Nature of Sensation” 


I I. The causes of the appearing of sensation are: ignorance of the Four 
Ariya Truths, craving, kamma and contact (phassa). These result in 
the appearing of sensation. The disappearance of these causes 
results in the dissolution or absence of sensation. 
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Perception of the True Nature of Mind 

\U. Bhikkhus, how does the bhikkhu concentrate 
steadfastly on the mind, citta, (and perceive its impermanent, 
insecure, and soulless nature)? 

Bhikkhus, the bhikkhu following my Teaching knows 
(i.e., is aware of ) the mind accompained by passion, raga 12 , 
as ‘Mind with passion’; he knows the mind unaccompanied 
by passion’, as ‘Mind without passion’; he also knows the 
mind accompanied by anger, dosa 13 , as ‘Mind with anger’; 
he also knows the mind unaccompained by anger, as ‘Mind 
without anger’; he also knows the mind accompanied by 
bewilderment, moha 14 , as ‘Mind with bewilderment’; he also 
knows the mind unaccompanied by bewilderment, as ‘Mind 
without bewilderment’; he also knows the indolent state of 

0 9 

mind, sarftkhitta citta 15 , as ‘Indolent state of mind’; he also 

12. Passion, raga:In vipassana bhavana, the bhikkhu is liable to 
misunderstand passion. He may think that he is required to be 
mindful of strong forms of passion only. He is, in fact,required to 
be mindful of all forms of passion—weak,medium, strong. In 
vipassana, it is a very important point. Whatever takes place in the 
six senses, however insignificant, however good or bad it is, he is 
required to be mindful of it. 

(Passion—pleasure in or craving for something). 

13. dosa:mental violence, hatred, frustration, desire to ill-treat, desire 
to destroy,desire to kill,are all covered by this term, dosa. 

14. moha: (Usually defined as stupidity,dullness of mind, bewilder¬ 
ment, infatuation, delusion). Moha is a cetasika that makes citta 
(mind) incapable of choosing between right and wrong, incapable 
of perceiving the four Noble Truths, incapable of practising 
correctly for the preception of the four Noble Truths, incapable of 
adopting a proper mental attitued. It is called micchanaqa,the 
intellect that is capable of giving only evil counsel in all matters. 
Moha makes a person. blind to the nature and consequences of a 
demeritorious deed. 

15. sahkhitta citta: (lit., shrunken mind): this means indolence, leth 
argy, slothfulness, lack of intrest in anything. (The Commentary) 
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knows the distracted state of mind, vikkhitta citta 16 , as ‘Dis¬ 
tracted state of mind’; he also knows the developed state of 
mind, mahaggata citta 17 , as ‘Developed state of mind’; he 
also knows the undeveloped state of mind, amahaggata citta 18 , 
as ‘Undeveloped state of mind’; he also knows the inferior 
state of mind, sa-uttara citta, as ‘Inferior slate of mind’; he 
also knows the superior state of mind, anuttara citta 19 , as 
‘Superior state of mind’; he also knows the mind in a state 


16. vikkhitta citta: A diffused or restless state of mind resulting in lack 
of concerntrtion (The Commentary ) 

17. mahaggata citta: The loftiness of mind experienced in rupa-jhaqa 

% 

and arupa-jhana. (The Commentary) 

18. amahaggata citta:(Kamavacara citta): The mind as -generally 
found in the sensuous realms. (The Commentary) 

19. ‘Sa-uttara’,and ‘anuttara’ are relative terms, indicating inferior 
and superior states of mind. A state of mind that has some other 
state of mind superior to it, and is therefore inferior, is sa-uttara 
citta; a state of mind that is superior to some other state of mind 
is anuttara citta. Kamavacara citta. the state of mind of the 


sensuous realms, is inferior to the rupa and arupa jhana states of 
mind. The rupa jhana state of mind is inferior to the arupa jhana 
stale of mind, but is superior to the kamavacara states of mind.In 
vipassana practice, the arupa jhana state of mind is superior to 
both the rupa jhana and the kamavacara states of mind.Within the 
stages of the jhanas themselves, each jhana is relatively inferior or 
superior, progressing to the nevasannanasahnayatana jhana which 
is the highest state of mind. 

An ordinary yogi who has no experience of jhana cannot concen¬ 
trate on the mahaggata or anuttara states of mind. 

As a matter of fact,anuttara is normally an epithet for Lokuttata 
citta or Magga-phala citta. However, in vipassana practice, the yogi 
can concentrate only on the live upadanakkhandhas, the five 
Aggregates which form the objects of Clinging. He cannot concen¬ 


trate on Magga-phala cilia. Therefore, jhanas are given the epithet 


anuttara. (The Commentary) 
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of concentration, samahita citta 20 , as ‘Mind in a state of 

concentation’; he also knows the mind not in a slate of 

concentation. asamahita citta 21 , as ‘Mind not in a state of 

concentation’; he also knows the liberated state of mind, 

vimuttacitta 22 , as ‘Liberated state of mind’; he also knows the 
unliberated state of mind, avimutta citta, 23 as ‘Unliberated 
state of mind’. 

Thus the bhikkhu concentrates steadfastly on his own 
mind, citta, (and perceives its impermanent, insecure, and 
soulless nature). (Occasionally) he realizes that the mind of 
others must be of a similar nature. Because of this realiza¬ 
tion, he can be said to concentrate steadfastly on the mind of 
others. In this way, he is considered to concentrate steadfastly 
on his own mind or on the mind of others. (When he gains 
more concentration), he perceives the cause and the actual 
appearing of the mind. He (also) perceives the cause and the 
actual dissolution of the mind. He (also) perceives both the 
actual appealing and the actual dissolution of the mind, with 
their causes 24 . And further, the bhikkhu is firmly mindful of 


20. samahita citta is the mind that has samadhi, which is mental 
concentration on an object.According to the Commentary, Samahita 
citta has (1) upacara samadhi, and (2) appana samadhi, (i.e., 
jhana). Upacara samadhi is samadhi that precedes, and is close to 
appana samadhi, helping the latter to take place. Appana samadhi 
fixes the mind on the mental object. The mind with upacara 
samadhi generally belongs to the sensuous state of existence. The 
mind with appana samadhi belongs to the rupa (fine material) and 
arupa (non-material) jhanas. 

21. asamahita citta: The mind without the two kinds of samadhi. 
(The Commentary) 

22. vimutla citta: Here it means the mind temporarily liberated from 
moral defilements (kilesas). (The Commentary) 

23. avimutta citta: The mind not liberated from moral defilements. 
(The Commentary) 

24. The causes of the appearing of the mind are:ignorance of the four 
Ariya Truths,craving,kamma,the complex of mental and physical 
aggregates (nama-rupa).The disappearance of these causes result in 
the dissolution of the mind. 
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the fact that there is only Mind (without soul or atta). That 
(mindfulness) is solely for gaining(vipassana) insights progres¬ 
sively, solely for gaining further mindfulness stage by stage. 
The bhikkhu remains detached from craving and wrong views, 
without clinging to any of the five khandhas (that are con¬ 
tinuously deteriorating). Bhikkhus, it is also in this way that 
the bhikkhu concetrates steadfastly on the mind, (perceving its 
true nature). 

End of ’Perception of the True Nature of Mind’ 

Perception of the True Nature of Dhamma: 

(i) Section on the Hindrances 

115. Bhikkhus, how does the bhikkhu keep his mind 
steadfastly on dhamma, mental and physical phenomena, (and 
perceive that they are just phenomena without any entity or 
soul)? Bhikkhus, the bhikkhu following my Teaching keeps 
his mind steadfastly on the mental phenomena of the five 
nivararjas 25 , Hindraces. And how does the bhikkhu keep 
his mind steadfastly on the five nlvaiarjas, Hindraces, (and 
perceive their soulless nature)? 

Bhikkhus, when sense-desire, kamacchanda is present 
in him, the bhikkhu following my Teaching knows ‘There is 


25. nlvaraqa.Nivaraqa means obstacles in the path of one’s spiritual 
progress.They are hindrances to doing good deeds and to the 
achievement of jhanas and of the four Magga Insights. There are 
five Hindrances: 

(a) kamacchanda:ail forms of taqha and lobha, craving and desire. 

(b) Hyapadatill wilfiharbouring evil desires to ill-treat or destroy 
.others, or to bring others into trouble. 

(c) Thina middha:slolh and torpor; feeling of indolence, particularly for 
doing good and meritorious deeds. 

(d) Uddhacca-kukkucca: distraclion(or agitation)and worry .This has two 
aspects:flitting about of the mindfseries of thought-moments)in all 
directions, and worrying over past commissions and omissions. 

(e) Vicikiecha: doubt or wavering of mind. 
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sense-desire in me’; or when sense-desire is not present in 
him, he knows ‘There is no sense-desire in me’. Besides, he 


knows how the sense-desire which has not yet arisen comes 
to arise; and he knows how the sense-desire that has arisen 
comes to be discarded;and he knows how the discarded 
sense-desire will not arise in the future. 


When ill will, byapada, is present in him, he knows 
‘There is ill will in me;’ or when ill will is not present in 
him, he knows ‘There is no ill will in me’. Besides, he 
knows how the ill will which has not yet arisen comes to 
arise; and he knows how the ill will that has arisen comes to 
be discarded; and he knows how the discarded ill will will 
not arise in the future. 


When sloth and torpor, thina-middha, are present in 
him, he knows ‘There are sloth and torpor in me’; or when 
sloth and torpor are not present in him, he knows ‘There are 
no sloth and torpor in me’. Besides, he knows how the sloth 
and torpor which have not yet arisen come to arise; and he 
knows how the sloth and torpor that have arisen come to be 
discarded; and he knows how the discarded sloth and torpor 
will not arise in the future. 


When distraction and worry, uddacca-kukkucca, are 
present in him, he knows ‘There are distraction and worry in 
me’: or when distraction and worry are not present in him, he 
knows ‘There are no distraction and worry in me’. Besides, 
he knows how the distraction and worry which have not yet 
arisen come to arisen: and he knows how the distraction and 
worry that have arisen come to be discarded; and he knows 
how the discarded distraction and worry will not arisen in the 
future. 

When doubt or wavering of the mind, vicikiccha, is 
present in him, he knows ‘There is doubt in me’; or when 
doubt is not present in him, he knows “There is no doubt in 
me'. Besides, he know how the doubt which has not yet 
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arisen comes to arise; and he knows how the doubt that has 
arisen comes to be discarded; and he knows how the dis¬ 
carded doubt will not arisen in the future. 

Thus he keeps his mind steadfastly on the dhamma, 
mental and physical phenomena, in himself (and perceives 
that they are just phenomena without any entity or soul). 
(Occasionally) he realizes that the dhamma in others must be 
of a similar nature. Because of this realization, he can be said 
to keep his mind steadfastly on the dhamma in other.In this 
way, he is considered to keep his mind steadfastly on the 
dhamma in himself or in others. (When he gains more 
concentration), he perceives the cause and the actual appear¬ 
ing of the dhamma. He (also) perceives the cause and the 
actual appearing of the dhamma. He (also) perceives both the 
actual appearing and the actual dissolution of the dhamma, 
with their causes. 26 And further, the bhikkhu is firmly mindful 
of the fact that there are only dhamma (without soul or atta). 
That (mindfulness) is solely for gaining (vipassana) insights 
progressively, solely for gaining further midfulness stage by 
stage. The bhikkhu remains detached from craving and wrong 
views, without clingin to any of the five khandhas (that are 


20. The arising of the Hindrances is due to ayoniso manasikara, wrong 
perception of phenomena, resulting from taking any phenomenon 
as permanent, pleasurable, endowed with soul, and non-repulsive. 
In the case of craving and desire, the nlvaraqa is due to taking 
what is actually repulsive as non-repulsive; in the case of ill will, 
the mvarana is due to taking something as being offensive. The 
non-appearance or disappearance of the Hindrances is brought 
about by yoniso manasikara, right perception of phenomena,viewing 
all phenomena as impermanent, unpleasurable, soulless, and repul¬ 
sive. 


The discarded kamacchanda will not arise again due to 
Arahatta Magga.The discarded byapada will not arise again due to 
An a garni Magga.The discarded thina-minddha will not arise again 
due to Arahatta Magga. The discarded uddhaccakukkucca will not 
arise again due to Arahatta Magga and Anagami Magga 
respectively. The discarded vi'cikiceha will not arise again due to 
Solapatli Magga. 
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continuously deteriorating). Bhikkhus, it is also in this way 
that the bhikkhu keeps his mind steadfastly on the five 
nlvaraqa dhamma, (perceiving their true nature). 

End of the Section on the Hindrances 


Perception of the True Nature of Dhamma: 

(ii) Section on the Five Khandhas 

116. And again, bhikkhus, the bhikkhu keeps his 
mind steadfastly on the mental and physical phenomena of 
the five upadanakkhandhas, 27 Aggregates which are the ob¬ 
jects of Clinging, (and perceives that they are just phenomena 
without any entity or soul). Bhikkhus, how does the bhikkhu 
keep his mind steadfastly on the five upadanakkhandhas. 
Aggregate' which are the bojects of Clinging? Aggregates 
mental and physical phenomena, in himself (and perceives 
that they are just phenomena without any entity or soul). 
(Occasionally) he realizes that the dhamma in others must be 
of a similar nature. Because of this realization, he can be said 
to keep his mind steadfastly on the dhamma in others. In this 
way, he is considered to keep his mind steadfastly on the 
dhamma in himself or in others, (when he gains more 
concentration), he perceives the cause and the actual appear- 

27. upadanakkhandhas are the five khandha Aggregates wich are 
the objects of Grasping or Clinging.The five khandhas are: 

(a) rupakkhandha, the aggregate of physical phenomena, or the 

body; 

(b) vedanakkhandha.the aggregate of sensation or feeling; 

(c) sannakkhandha, the aggregate of perception; 

(d) saiikharakkhandha, the aggregate of volitional thought and 
action or mental formations,(with the exception of vedana and 
sanna); and 

(e) vinnaqakkhandha, the aggregate of consciousness. 

But the magga-phala citta(lokutlara citta)is not an object of 
Clinging.Therefore.only the vinnanakkhandha which does not include 
magga-phala citta can be the object of Clinging, (upadana). 
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ing of the dhamma. He (also) perceives the cause and the 
actual dissolution of the dhamma. He (also) perceives both 
the actual appearing and the actual dissolution of the dhamma, 
with their causes. 28 And further the bhikkhu is firmly mindful 
of the fact that there are only dhamma. That (mindfulness) is 
solely for gaining (vipassana) insights progressively, solely for 
gaining further mindfulness stage by stage. The bhikkhu 
remains detached from craving and wrong views, without 
clinging to any of the five khandhas (that are continuously 
deteriorating). Bhikkhus, it is also in this way that the bhikkhu 
keeps his mind steadfastly on this five upadanakkhandha 
dhamma, (perceiving their true nature). 

End of the Section on the Five khandhas 


28. The causes for the appearing and dissolution of the Aggregate of 
physical phenomena are the same as those for body movement and 
posture, (see footnote to Para 108); for sensation, perception, and 
mental formations, the same as for sensation (see footnote to Para 
113); for consciousness the same as for the Mind (see footnote to 
Para 114). 
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Perception of the True Nature of Dhamma: 

(iii) Section or the Twelve Sense-Bases 

117. And again, bhikkhus, the bhikkhu keeps his 
mind steadfastly on the mental and physical phenomena of 
the six internal and the six external ayatanas, sense-bases, 
(and perceives that they are just phenomena without any 
entity or soul). Bhikkhus how does the bhikkhu keep his 
mind steadfastly on the six internal and the six external 
ayatana dhamma? 

Bhikkhus, the bhikkhu following my Teaching is con¬ 
scious of the eye, is also conscious of visible objects, and 
knows any fetter 29 that arises dependent on both (the eye and 
the visible object). Besides, he knows how a fetter which has 
not yet arisen comes to arise; and he knows how the fetter 
that has arisen comes to be discarded; and he knows how the 
discarded fetter will not arise in the future. 

He is conscious of the ear, is also conscious of 
sounds, and knows any fetter that arises dependent on both 
(the ear and the sound). Besides, he knows how a fetter 
which has not yet arisen comes to arise; and he knows how 
the fetter that has arisen comes to be discarded; and he 
knows how the discarded fetter will not arise in the future. 


29. Fetter: saniyojana: a fetter that binds one to endless dukkhas. 
There are ten sarriyojanas: (i) kamaraga, craving for sensual 
pleasure;(ii) pa(igha, anger,disappointment, fear, grief, ill will; (iii) 
mana, pride, conceit;(iv)sakkaya-di((hi, belief in the illusion that 
there is Self, Soul;(v) vicikiccha, doubt, wavering, scepticism, (see 
footnote on the Hindraces in Para 115); (vi) sllabbataparamasa, the 
misleading belief that there are paths, other than the Ariya Path of 
Eight Constituents, that can liberate one from dukkha; (vii) 
bhavaraga, craving to become a braluna with mind and body(ruparaga) 
or craving to become a braluna with only mind and no body 
(aruparaga):(viii) issa, jealousy, envy;(ix) macchariya, meanness 
and stinginess;(.\) avijja, ignorance of the Four Noble Truths. 

This list is according to the Abhidhamma classification. 
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He is conscious of the nose, is also conscious of 
odours, and knows any fetter that arises dependent on both 
(the nose and the odour). Besides, he knows how a fetter 
which has not yet arisen comes to arise; and he knows how 
the fetter that has arisen comes to be discarded; and he 
knows how the discarded fetter will not arise in the future. 


He is conscious of the tongue, is also conscious of 
tastes, and knows any fetter that arises dependent on both 
(the tongue and the taste). Besides, he knows how a fetter 
which has not yet arisen comes to arise; and he knows how 
the fetter that has arisen comes to be discarded; and he 
knows how the discarded fetter will not arise in the future. 

l 

% 

He is conscious of the body, is also conscious of 
tactual objects, and knows any fetter that arises dependent on 
both (the' body and the tactual object ). Besides, he knows 
how a fetter which has not yet arisen comes to arise; and he 
knows how the fetter that has arisen comes to be discarded; 
and he knows how the discarded fetter will not arise in the 
future. 

He is conscious of the mind, is also conscious of 
mind-object, and knows any fetter that arises dependent on 
both (the mind and the mind-object). Besides, he knows how 
a letter which has not yet arisen comes to arise; and he 
knows how the letter that has arisen comes to be discarded; 
and he knows how the discarded fetter will not arise in the 
future. 30 


Thus he keeps his mind steadfastly on the dhamma in 
himself (and perceives that they are just phenomena without 
any entity or soul). (Occasionally) he realizes that the dhamma 
in others must be of a similar nature. Because of this 


30. A teller which h;is not yet arisen comes to arise due to ayoniso- 
mannsikarn: the letter that has arisen comes to he discarded 
through voniso-manasikara: due to one of the lour Ariya Magjzas 
the discarded letter will not arise in the future. 
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realization, he can be said to keep his mind steadfastly on the 
dhamma in others. In this way, he is considered to keep his 
mind steadfastly on the dhamma in himself or in others. 
(When he gains more concentration), he perceives the cause 
and the actual appearing of the dhamma. He (also) perceives 
the cause and the actual dissolution of the dhamma. He (also) 
perceives both the actual appearing and the actual dissolution 
of the dhamma, with their causes 31 And furher, the bhikkhu 
is firmly mindful of the fact that there are only dhamma.That 
(mindfulness) is solely for gaining (vipassana) insights pro¬ 
gressively, solely for gaining further mindfulness stage by 
stage. The bhikkhu remains detached from craving and wrong 
views, without clinging to any of the five khandhas ( that are 
continuously deteriorating). Bhikkhus, it is also in this way 
that the bhikkhu keeps his mind steadfastly on the six internal 
and six external ayatana dhamma, (pereiving their true na¬ 
ture). 

End of the Section on the Twelve Sense-Bases 


31. The causes for the appearing of the physical sense-bases are ig 
norance of the four Noble Truths, craving, kamma, and nutriment; 
and the dissolution of those physical sense-bases is due to the 
disappearance of these causes. The causes for the appearing and the 
dissolution of the mind base are the same as those for the 
Mind;(see footnote to Para 114).The causes for the appearing and 
the dissolution of the mind-object base, which are not already 
included in the physical sense-bases, are the same as those for 
Sensation; (see footnote to Para 113). 
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Perception of the True Nature of Dhamma: 

(iv) Section on Bojjhaiiga 

118. And again, bhikkhus, the bhikkhu keeps his 
mind steadfastly on the mental phenomena of the seven 
bojjhaiiga 32 (factors which enable one to comprehend the 
four Ariya Truths), and perceives that they are just phenom¬ 
ena without any entity or soul. And, bhikkhus,how does the 
bhikkhu keep his mind steadfastly on the seven bojjhaiiga, 
and perceive their soulless nature? 

Bhikkhus, when sati-sambojjhanga, 33 the enlightenment 
factor of Mindfulness, is present in him, the bhikkhu follow¬ 
ing my Teaching knows “sati-sambojjhaiiga is present, in me”; 
or when sati-sambojjhaiiga is not present in him, he knows 
‘sati-sambojjhaiia is not present in me’. Besides, he knows 
how the sati-sambojjhaiiga which has not arisen before comes 
to arise 34 ;and he knows how the complete fulfilment in 
developing 35 the arisen sati-sambojjhanga comes about. 


32. Bojjhaiiga, pi. of bojjhaiiga: from bodhi+ ahga. Bodhi=knowledge 
of the four Ariya Truths, Enlightenment, through vipassana insight, 
and magga-phala insight. Ahga=factor leading to such knowledge. 
Bojjhaiiga is generally translated as factor of enlightenment or 
enlightenment-factor. 

33. Sati-sambojjhaiiga: This is a combination of three words, namely, 
sati=steadfast mindfulness+sani=well, positively, clearly+bojjhahga=one 
of the seven bojjhaiiga. Sati-sambojjhaiiga is the bojjhaiiga of 
steadfast mindfulness that enables one to comprehend clearly the 
four Ariya Truths. 

34. This is due to Yoniso manasikara: yoniso= proper+manasikara=attention 
to the object. (See footnote to para 115). This also applies to the 
three factors of enlightenment. 

35. This is due to arahatta-magga: the fourth and final stage of Magga 
insight, Magga naija, in which all the kilesas, moral defilements, 
are eradicated. This also applies to the other factors of enlighten 


ment. 
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When dhammavicaya-sambojjhanga 36 ,the enlightenment 
factor of investigative knowledge of phenomena, is present in 
him,he knows “dhammavicaya-sambojjhahga is present in me”; 
or when dhammavicaya-sambojjhartga is not present in him, 
he knows ‘dhammavicaya-sambojjhanga is not present in me’. 
Besides, he knows how the dhammavicaya-sambojjhanga which 
has not arisen before comes to arise; and he knows how 
complete fulfilment in developing the arisen dhammavicya- 
sambojjhartga comes about. 

When vlriya-sambojjhartga 37 , the enlightenment-factor 
of effort, is present in him, he knows ‘Vlriya-sambojjhafiga is 
present in me’; or when vlriya-sambojjhariga is not present in 
him, he knows ‘vlriya-sambojjhafiga is not present in me’. 
Besides, he knows how the viriya-sambojjhafiga which has 
not yet arisen before comes to arise; and he knows how 
complete fulfilment in developing the arisen vlriya-sambojjhan 
-ga comes about. 

When Plti-sambojjhafiga 38 , the enlightenment-factor of 
delightful satisfaction, is present in him,he knows ‘plti-sambojjhan 
ga is present in me’;or when plti-sambojjhanga is not present 
in him, he knows ‘plti-sambojjhahga is not present in me’. 

36. dhammavicaya is a combination of two words, namely,dhamma+ 
vicaya. Dhamma means the five khandhas, or namarupa, mental and 
physical phenomena. Vicaya means knowledge through proper 
investigation. Here, investigations means vipassana bhavana.So 
dhammavicaya means knowledge of the true nature of the five 
khandhas by means of vipassana bhavana. 

37. Viriya-sambojjaiiga:Vlriya means the right effort to be mindful. 
It is a well-balanced effort which is neither unduly strong nor 
unduly w'eak. If the effort is unduly weak, the bhikkhu cannot 
achieve mental concentration (samadhi). If it is unduly strong, he 
will become so exhausted that samadhi, which he has already 
achieved, can be impaired. 

38. Piti: When one’s VTriya, effort, becomes well-balanced, alter 
attaining sati,steadfast mindfulness, and dhamma-vicaya, knowledge 
of the true nature of namarupa, one gets piti, joy and satisfaction 
which may thrill one through and through.- 
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Besides, he knows how the plti-sambojjhariga whieh has not 
arisen before comes to arise; and he knows complete fulfilment 
in developing the arisen plti-sambojjhanga comes about. 


When passaddhi-sambojjhartga, 39 the enlightenment- 
factor of serenity,is present in him, he knows ‘passaddhi- 
sambojjanga is present in me’; or when passaddhi-sambojjhan 
ga is not present in him, he knows‘passaddhi-sambojjhahga is 
not present in me’. Besides, he knows how the passaddhi- 
sambojjhartga which has not arisen before comes to arise; and 
he knows that the complete fulfilment in developing the 
arisen passaddhi—sambojjhanga comes about. 


When samadhi-sambojjhanga 40 ,the enlightenmenl-fac- 
lor of concentration, is present in him, he knows‘samadhi- 
sambojjhanga is present in me’;or when samadhi-sambojjhan 
ga is not present in him,he knows ‘samadhi-sambojjhanga-is 
not present in me’.Besides,he knows how the samadhi- 
sambojjhartga which has not arisen before comes to arise;and 
he knows how the complete fulfilment in developing the 
arisen samadhi-sambojjhanga comes about. 

When upekkha-sambojjhanga, 41 the enlightenment fac¬ 
tor of equanimity, is present in him, he knows ‘upekkha- 
sambojjhanga is present in me’; or when upekkha-sambojjart 
ga is not present in him, he knows ‘upekkha-sambojjhartga is 


39. Passaddhi-sambojjhariga:After one lias got plti-sambojjhaiiga, 
one natually gels passaddhi-sambojjhartga. Before this stage, one 
lias to start the meditation process by making a definite effort to 
be steadfastly mindful. However, when this Passaddhi stage has 
been once reached, mindfulness takes place without much effort. 

40. - Samadhi-sambojjhanga: Samadhi-sambojjhaiiga is a logical 

consequence of plti-sambojjhanga and passadhi-sambojjhahga.When 
the bhikkhu achieves it. he is instantly and closely aware of every 
object as it appears in his mind. 

4l.i t4pekkha-sambojjhariga:l)pekkha-sanibojjhartga is a bojjhafiga that 
keeps a balance between saddha (faith) and pann h (knowledge of 
the true nature ol the five khandhas by means of vipassana 
hhavnna). It also keeps a balance between viriya and samadhi. 
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not present in me’. Besides, he knows how the upckkha- 
sambojjhanga whieh has not arisen before comes to arise; and 
he knows how complete fulfilment in developing the arisen 
upekkha-sambojjhartga comes about. 


Thus he keeps his mind steadfastly on the dhamma in 
himself (and perceives that they are just phenomena without 
any entity or soul). (Occasionally) he realizes that the dhamma 
in others must be of a similar nature. Because of this 
realization, he can be said to keep his mind steadfastly on the 
dhamma in others. In this way, he is considered to keep his 
mind steadfastly on the dhamma in himself or in others. 
(When he gains more concentration), he perceives the cause 
and the actual appearing of the dhamma. He (also) perceives 
the cause and the actual dissolution of the dhamma. He (also) 
perceives both the actual appealing and the actual dissolution 
of the dhamma, with their causes. 4 ^ And further the bhikkhu 
is firmly mindful of the fact that there are only dhamma. That 
(mindfulness) is solely for gaining (vipassana) insights 
progressively,solely for gaining further mindfulness stage by 
stage. The bhikkhu remains detached from craving and wrong 
views, without clinging to any of the five khandhas (that are 
continuously deteriorating). Bhikkhus, it is also in this way 
that the bhikkhu keeps his mind steadfastly on the seven 
bojjhanga, perceiving their true nature. 


Hnd of the Section on the Seven Bojjhanga 


42. The arising of the bojjhanga, factors of enlightenment, is due to 
yoniso-manasikara. right perception of phenomena, viewing all 
phenomena as impernanent. unpleasurable, soulless and repulsive. 
The non-appearance or disappearance of a bojjhartga is due to 
ayoniso-manasikara, wrong perception of phenomena, viewing all 
phenomena as permanent, pleasurable.endowed with soul, and non- 
repulsive. 
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Perception of the True Nature of Dhamma: 

(v) Section on the Fou- Noble Truths 

119. And again, bhikkhus, the bhikJchu keeps his 
mind steadfastly on the mental and physical phenomena of 
the four Noble Truths (and perceives that they are just 
phenomena without any entity or soul). And, bhikkhus, how 
does the bhikkhu keep his mind steadfastly on the four Noble 
Truths? 

Bhikkhus, the bhikkhu following my Teaching knows 
‘This is dukkha’ as it really is; he knows ‘ This is the origin 
of dukkha’ as it really is; he knows ‘ This is the cessation 
of dukkhua’ as it really is; he knows ‘ This is the practice of 
the Path leading to the cessations of dukkha’ as it really is. 

End of the First Portion for Recitation 
Exposition of the Noble Truth of Dukkha 

120. Bhikkhus, what is the Noble Truth of Dukkha? 43 
Birth (i.e., repeated rebirth) is dukkha. Ageing also is 
dukkha.Death also is dukkha. Grief, lamentation, pain, dis¬ 
tress, and despair are also dukkha. To have to associate with 
those (persons or things) one dislikes is also dukkha; to be 
separated from those one loves or likes is also dukkha; the 
craving for what one cannot get 44 is also dukkha; in short, 
the five Aggregates which are the objects of Clinging are 
dukkha. 


43. Dukkha as a Noble Truth is left untranslated." Suffering” and “ill” 
are inadequate renderings. Dukkha is inherent in existence. The 
■five Aggregates which are (he objects of Clinging therefore em¬ 
body dukkha. Dukkha has connotations of impermanence, 
insubatantialily. unsatislactoriness. emptiness, imperfection, insecu¬ 
rity. besides the obvious ones of suffering, physical pain(as in para 
12(>) and mental affliction. 

44. According to the Commentary. 
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121. And, bhikkhus, what is birth (jati)? The coming 
into existence (of namarupa), the complete origination, the 
conception, the arising up in new form, the appearance of the 
Aggregates (khandhas), the acquisition of the sense-bases of 
various beings in various categories,—this, bhikkhus, is called 
birth. 

122. And, bhikkhus, what is ageing (jara)? The pro- 

♦ 

cess of ageing, the decrepitude the decay and loss of teeth, 
the greying of hair, the wrinkling of skin, the failing of the 
life-force, the wearing out of the sense-faculties (such as 
sight) of various beings in various categories,—this, bhikkhus, 
is called ageing. 

123. And, bhikkhus, what is death (marapa)? The 
falling away from existence, the passing away from existence, 
the dissolution, the disappearance, the end of life, the passing 
away due to completion of the life-span, the breaking up of 
the Aggregates (khandhas), the discarding of the body, the 
destruction of the life faculty of various beings in various 
categories,— this, bhikkhus, is called death. 

124. And, bhikkhus. What is grief (soka)? The griev¬ 
ous anxiety, the sorrowful and anxious state of mind, the 
sorrowfulness and anxiety, the inward grief, the inward wretch¬ 
edness of one who is beset by some ruinous loss or other, 
who encounters some painful misfortune or other,-this, bhikkhus, 
is called grief. 

125. And, bhikkhus, what is lamentation (parideva)? 
The weeping and lamenting, the act of weeping and lament¬ 
ing, the condition of weeping and lamenting by one who is 
beset by some ruinous loss or other, who encounters some 
painful misfortune or other,— this, bhikkhus, is called lamen¬ 
tation. 

126. And, bhikkhus, what is pain (dukkha)? The 
bodily pain and bodily unpleasantess, the painful and unpleas¬ 
ant feeling produced by contact of the body, —this, bhikkhus, 
is called pain. 
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127. And,bhikkhus, vvhat is distress (domanassa)? The 
mental pain and mental unpleasantness, the painful and un¬ 
pleasant feeling produced by contact of the mind,—this, bhikkhus, 
is called distress. 

128. And, bhikkhus, what is despair (upayasa)? The 
sorrowful trouble and tribulation, the troubled state, the state 
of tribulation of one who is beset by some ruinous loss or 
other, who encounters some painful misfortune or other,— this, 
bhikkhus, is called despair. 

129. And, bhikkhus, what is the dukkha of having to 
associate with those ( persons or things ) one dislikes (appiyehi 
sampayogo dukkho)? Having to meet, remain together, be in 
close contact, or intermingle, with sights, sounds, odours, 
tastes, tactual objects and mind-objects in this world which 
are undesirable, unpleasant or unenjoy able, or with those who 
desire one’s disadvantage, loss, discomfort, or state of harmful 
bondage (to kilesas, moral defilements),—this, bhikkhus, is 
called the dukkha of having to associate with those ( persons 
or things ) one dislikes. 

130. And, bhikkhus, what is the dukkha of being 
separated from those one loves or likes (piyehi vippayogo 
dukho)? Not being able to meet, remain together, be in close 
contact,or intermingle, with sights, sounds, odours, tastes, 
tactual objects and mind-objects in this world which are 
desirable, pleasant or enjoyable, or with mother or father or 
brothers or sisters or friends or companions or maternal and 
paternal relatives who desire one’s advantage, benefit, comfort 
or freedom from harmful bondage (to kilesas, moral defile¬ 
ments),— this, bhikkhus, is called the dukkha of being sepa¬ 
rated from those one loves or likes. 

131. And bhikkhus, what is the dukkha of the craving 
for what one cannot get? In beings subject to birth the wish 
arises: ‘Oh that we were not subject to birth! Oh that (new) 
birth would not happen to us!’ But it is not possible to get 
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s uch a wish. This is the dukkha of the craving for what one 
cannot get. Bhikkhus, in beings subject to ageing the wish 
arises: ‘Oh that we were not subject to ageing! Oh that 
ageing would not happen to us!’ But it is not possible to get 
such a wish. This also is the dukkha of the craving for what 
one cannot get. Bhikkhus, in beings subject to illness the 
wish arises: ‘Oh that we were not subject to illness! Oh that 
illness would not happen to us!’ But it is not possible to get 
such a wish. This also is the dukkha of the craving for what 
one cannot get. Bhikkhus, in beings subject to death the wish 
arises: “Oh that we were not subject to death! Oh that death 
would not happen to us!’ But it is not possible to get such 
a wish. This also is the dukkha of the craving for what one 
cannot get. Bhikkhus, in beings subject to grief, lamentation, 
pain, distress and despair the wish arises: ‘Oh that we were 
not subject to grief, lamentation, pain, distress and despair! 
Oh that grief,lamentation, pain, distress and despair would not 
happen to us!’ But it is not possible to get such a wish. This 
also is the dukkha of the craving for what one cannot get. 

132. And, bhikkhus, what is ( meant by) ‘In short, the 
five Aggregates which are the objects of Clinging are dukkha’? 
They are the Aggregate of Corporeality, the Aggregate of 
Sensation, the Aggregate of Perception, the Aggregate of 
Mental Formations, and the Aggregate of Consciousness as 
objects of Clinging. These, bhikkhus, are what is meant by 
‘In short, the Five Aggregates which are the objects of 
Clinging are dukkha.’ 

Bhikkhus, this is called the Noble Truth of Dukkha. 

Exposition of the Noble Truth of the Origin of 
Dukkha 

133. And, bhikkhus, what is the Noble Truth of the 
origin of dukkha?The origin of dukkha is the Craving (tarjha) 
which gives rise to fresh rebirth, and, accompanied by plea¬ 
sure and passion, finds great delight in this or that existence, 
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namely, Craving for pleasures of the senses (kama-tanha) 45 . 
Craving for (better) existence (bhava-tanha) 45 , and Craving 
for non-existence (vibhava-tar]ha) 45 . 

But, bhikkhus, when this Craving arises, where does 
it arise? When it establishes itself, where does it establish 
itself? When this Craving arises and establishes 46 itself, it 

does so in the delightful and pleasurable characteristics of the 

% 

upadanakkhandhas 47 . 

What are the delightful and pleasurable characteristics 
of the upadanakkhandhas? 

In the upadanakkhandhas, the eye has the characteris¬ 
tic of being delightful and pleasurable. When this Craving 
arises, it arises there (i.e., in the eye); When it establishes 
itself, it establishes itself there. In the upadanakkhandhas, the 

ear. In the upadanakkhandhas, the nose . In the 

upadanakkhandhas, the tongue.... In the upadanakkhandhas, 

the body. In the upadanakkhandhas, the mind has the 

characteristic of being delightful and pleasurable. When this 
Craving arises, it arises there; When it establishes itself, it 
establishes itself there. 

In the upadanakkhandhas, visible objects...In the 
upadanakkhandhas, sounds...In the upadanakkhandhas, odours...In 
the upadanakkhandhas, tastes... In the upadanakkhandhas. 


45. kama-taqha is hankering after and becoming attached to plea¬ 
sures of the senses.Bhava-taqha is hankering after and becoming 
attached to continued existence, either the current sensual existence 
or a better and higher existence in the rupa (fine material) or arupa 
•(non-material) brahma realms,or becoming attached to the rupa and 
arupa jhanas.Vibhava-taqha is hankering after and becomig at¬ 
tached to the idea that there is no kamma for rebirth, and hence 
no future existence. 

40. establishes: nivisati= recurs again and again. (The Commentary) 
47. upadanakkhandhas: In the paji text, loka, which the Commen¬ 
tary explains as the Aggregates which are the objects of Clinging. 
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tactual objects ... In the upadanakkhandhas, mind-objects 
have the characteristic of being delightful and pleasurable. 
When this Craving arises, it arises there; when it establishes 
itself, it establishes itself there. 

In the upadanakkhandhas, eye-consciousness (i.e., con¬ 
sciousness arising in the eye).... In the upadanakkhandhas, 
ear-consciousness ... In the upadanakkhandhas, nose-conscious¬ 
ness... In the upadanakkhandhas, tongue-consciousness....In 
the upadanakkhandhas, body-consciousness.... In the 
upadanakkhandhas, mind-consciousness has the characteristic 
of being delightful and pleasurable. When this Craving arises, 
it arises there; When it establishes itself, it establishes itself 
there. 

In the upadanakkhandhas, eye-contact (i.e.,contact with 
the sense of sight) ... In the upadanakkhandhas, ear-contact 
(i.e., contact with the sense of hearing)...In the 
upadanakkhandhas, nose-contact (i.e., contact with the sense 
of smell) ...In the upadanakkhandhas, tongue-contact ...In the 
upadanakkhandhas, body contact.... In the upadanakkhandhas, 
mind-contact has the characteristic of being delightful and 
pleasurable.When this Craving arises, it arises there; when it 
establishes itself, it establishes itself there. 

In the upadanakkhandhas, the sensation born of eye- 
contact ... In the upadanakkhandhas, the sensation born of 
ear-contact .... In the upadanakkhandhas, the sensation born 
of nose-contact ... In the upadanakkhandhas, the sensation 
born of tongue-contact ... In the upadanakkhandhas, the 
sensation born of body-contact ... In the upadanakkhandhas, 
the sensation born of mind-contact has the characteristic of 
being delightful and pleasurable. When this Craving arises, it 
arises there; when it establishes itself, it establishes itself 
there. 

In the upadanakkhandhas, perception of visible objects 
....In the upadanakkhandhas, perception of. sounds ... In the 
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upadanakkhandhas, perception of odours ... In the 
upadanakkhandhas, perception of tastes ... In the 
upadanakkhandhas, perception of tactual objects .... In the 
upadanakkhandhas, perception of mind-objects has the 
charcteristic of being delightful and pleasurable. When this 
Craving arises, it arises there; when it establishes itself, it 
establishes itself there. 

In the upadanakkhandhas, volition (sancetana) 

focussed on visible objects . In the upadanakkhandhas, 

volition focussed on sounds . In the upadanakkhandhas, 

volition focussed on odours In the upadanakkhandhas, 

volition focussed on tastes . In the upadanakkhandhas, 

t 

volition focussed on tactual objects.In the upadanakkhandhas, 

volition focussed on mind-object has the characteristic of 
being delightful and pleasurable. When this Craving arises; it 
arises there; when it establishes itself, it establishes itself 
there. 

In the upadanakkhandhas. Craving for visible objects 
... In the upadanakkhandhas, Craving for sounds ... In the 
upadanakkhandhas. Craving for odours..In the 

upadanakkhandhas. Craving for tastes . In the 

upadanakkhandhas, Craving for tactual objects... In the 
upadanakkhandhas, Craving for mind-objects has the charac¬ 
teristic of being delightful and pleasurable. When this Craving 
arises, it arises there; when it establishes itself, it establishes 
itself there. 

In the upadanakkhandhas, vitakka 48 , initial application 
of. the mind to visible objects ... In the upadanakkhandhas,initial 

application of the mind to sounds. In the upadanakkhandhas, 

initial application of the mind to odours .... In the 


4K. Vitakka is the initial turning of the mind towards the object of 
attention. It is also rendered as ‘ reflection’ ‘thinking’ or ‘ thought- 
conception’. Vicara is the deliberate investigation or examination 
by the mind of the object of attention. 
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upadanakkhandhas, initial application of the mind to tastes ... 
In the upadanakkhandhas, initial application of the mind to 
tactual objects ... In the upadanakkhandhas, initial application 
of the mind to mind-objects has the characteristic of being 
delightful and pleasurable. When this Craving arises, it arises 
there; When it establishes itself, it establishes itself there. 

In the upadanakkhandhas, vicara, 48 sustained applica¬ 
tion of the mind to visible objects... In the upadanakkhandhas, 

sustained application of the mind to sounds. In the 

upadanakkhandhas, sustained application of the mind to odours 
.... In the upadanakkhandhas, sustained application of the 
mind to tastes ... In the upadanakkhandhas, sustained applica¬ 
tion of the mind to tactual objects.In the upadanakkhandhas, 

sustained application of the mind to mind-objects has the 
characteristic of being delightful and pleasurable. When this 

t 

Craving arises, it arises there; When it establishes itself, it 
establishes itself there. 

Bhikkhus, this is called the Noble Truth of the Origin 
of Dukkha. 

Exposition of the Noble Truth of the Cessation of 

Dukkha 

134. And, bhikkhus, what is the Noble Truth of the 
Cessation of Dukkha? 

It is the complete extinction and cessation of this very 
Craving, its abandoning and discarding, the liberation and 
detachment from it. (This, in fact, is realization of Nibbana). 

But, bhikkhus, when this Craving is abandoned, where 
is it abandoned? When it ceases, where does it cease? When 
this Craving is abandoned or ceases, it is abandoned, or it 
ceases in the delightful and pleasurable characteristics of the 
upadanakkhandhas. 

What are the delightful and pleasurable charateristics 
of the upadanakkhandhas? 
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In the upadanakkhandhas, the eye has the characteris¬ 
tic of being delightful and pleasurable. When this Craving is 
abandoned, it is abandoned there (i.e., in the eye); When it 
ceases, it ceases there. In the upadanakkandhas, the ear... In 
the upadanakkhandhas, the nose.... In the upadanakkhandhas, 
the tongue .... In the upadanakkhandhas, the body.... In the 
upadanakkhandhas, the mind has the characteristic of being 
delightful and pleasurable. When this Craving is abandoned, 
it is abandoned there; when it ceases, it ceases there. 


In the upadanakkhandhas, visible objects.In the 

upadanakkhandhas, sounds.In the upadanakhandhas, odours 

.... In the upadanakkhandhas, tastes ...In the upadanakkhandhas, 
tactual objects ....In the upadanakkhandhas, mind-objects have 
the characteristic of being delightful and pleasurable. When 
this Craving is abandoned, it is abandoned there; when it 
ceases, it ceases there. 

In the upadanakkhandhas, eye-consciousness, ear-con¬ 
sciousness, nose-consciousness, tongue-consciousness, body- 
consciousness, mind-consciousness, (each) has the characteris¬ 
tic of being deligtful and pleasurable. When this Craving is 
abandoned, it is abandoned there; when it ceases, it ceases 
there. 

In the upadanakkhandhas, eye-contact, ear-contact, nose- 
contact, tongue-contact, body-contact, mind-contact, (each) has 
the characteristic of being delightful and pleasurable. When 
this Craving is abandoned, it is abandoned there; when it 
ceases, it ceases there. 


In the upadanakkhandhas, the sensation born of eye- 
contact, the sensation born of ear-contact, the sensation born 
of nose-contact, the sensation born of tongue-contact, the 
sensation born of body-contact, the sesation born of mind- 
contact, (each) has the characteristic of being delightful and 
pleasurable. When this Craving is abandoned, it is abandoned 
there; when it ceases, it ceases there. 
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In the upadanakkhandhas, perception of visible ob¬ 
jects, perception of sounds, perception of odours, perception 
of tastes, perception of tactual objects, perception of mind- 
objects, (each) has the characteristic of being delightful and 
pleasurable. When this Craving is abandoned, it is abandoned 
there; when it ceases, it ceases there. 

In the upadanakkhandhas, volition focussed on vis¬ 
ible objects, volition focussed on sounds, volition focussed on 
odours, volition focussed on tastes, volition focussed on tac¬ 
tual objects, volition focussed on mind-objects (each) has the 
characteristic of being delightful and pleasurable. When this 
Craving is abandoned, it is abandoned there; when it ceases, 
it ceases there. 

In the upadanakkhandhas, Craving for visible objects, 
Craving for sounds, Craving for odours, Craving for tastes. 
Craving for tactual objects, Craving for mind-objects, (each) 
has the characteristic of being delightful and pleasurable. 
When this Craving is abandoned, it is abandoned there; when 
it ceases, it ceases there. 

In the upadanakkhandhas, vitakka, initial application 
of the mind to visible objects, to sounds, to odours, to tastes, 
to tactual objects, to mind-objects, (each) has the characteristic 
of being delightful and pleasurable. When this Craving is 
abandoned, it is abandoned there; when it ceases, it ceases 
there. 

In the upadanakkhandhas, vicara, sustained application 
of the mind to visible objects, to sounds, to odours, to tastes, 
to tactual objects, to mind-objects, ( each) has the character¬ 
istic of being delightful and pleasurable. When this Craving is 
abandoned, it is abandoned there; when it ceases, it ceases 
there. 

Bhikkhus, this is called the Noble Truth of the Ces¬ 
sation of Dukkha. 
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Exposition of the Noble Truth of the Path leading 

to the Cessation of Dukkha 


135. And, bhikkhus, what is the Noble Truth of the 
Path leading to the Cessation of Dukkha? 

It is the Noble Path of Eight Constituents, namely, 
sammadiUhi, Right View, sammasankappa, Right Thinking, 
sammavaca, Right Speech, sammakammanta, Right Action, 
samma-ajlva,Right Livelihood, sammavayama. Right Effort, 
sammasati, Right Mindfulness,sammasamadhi, Right Concen¬ 
tration. 

And, bhikkhus, What is Right View? Insight-knowl¬ 
edge of dukkha, Insight-knowledge of the origin of dukkha, 
Insight-knowledge of the cessation of dukkha (i.e., Nibbana), 
Insight-knowledge of the path leading to the cessation of 
dukkha (i.e., the Path leading to Nibbana). This, bhikkhus, is 
called Right View. 

And, bhikkhus, What is Right Thinking? Thoughts 
directed to liberation from sensuality, thoughts free from ill 
will ( i.e., thoughts of loving-kindness), and thoughts free 
from cruelty (i.e.,thoughts of compassion). This, bhikkhus, is 
called Right Thinking. 


And, bhikkhus, What is Right Speech? Abstaining 
from falsehood, from back-biting, from coarse speech, from 
vain and unbeneficial talk.This, bhikkhus, is called Right 
Speech. 

And, bhikkhus. What is Right Action? Abstaining 
from killing, from taking what is not given, from wrongful 


indulgence in sensual pleasures.This, bhikkhus, is called Right 


Action. 


And, bhikkhus. What is Right Livelihood? Bhikkhus, 
the ariya disciple following my Teaching completely abstains 
from a wrong way of livelihood, and makes his living by a 


l ight means of livelihood.This.bhikkhus, is called Right Live¬ 


lihood. 
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And, bhikkhus, what is Right HITortV 

Bhikkhus, the bhikkhu following my Teaching gener¬ 
ates will, makes effort, rouses energy, applies his mind, and 
strives most ardently to prevent the arising of evil demeritorious 
states of mind that have not yet arisen. He generates will, 
makes effort, rouses energy, applies his mind, and strives 
most ardently to abandon evil demeritorious states of mind 
that have arisen. He generates will, makes effort, rouses 

•m 

energy, applies his mind, and strives most ardently to attain 
meritorious states of mind that have not yet arisen. He 
generates will, makes effort, rouses energy, applies his mind, 
and strives most ardently to maintain the meritorious states of 
mind that have arisen, to prevent their lapsing, to increase 
them, to cause them to grow, to make them develop in full 
( in samatha, vipassana meditation ). This, bhikkhus, is called 

Right l:floft. 

And, bhikkhus, what is Right Mindfulness? 

Bhikkhus, the bhikkhu (i.e., the disciple) following my 
Teaching keeps his mind steadfastly on the body (kaya), with 
diligence, comprehension and mindful ;ss, ( and perceives its 
impermanent, insecure, soulless and repulsive nature), thus 
keeping away covetousness and distress ( which will appear 
if he is not mindful of the five khandhas). 

The bhikkhu keeps his mind steadfastly on sensation 
(vedana), with diligence, comprehension and mindfulness, 
(and perceives its impermanent, insecure, and soulless nature), 
thus keeping away covetousness and distress (which will 
appear if he is not mindful of the five khandhas). 

The bhikkhu concentrates steadfastly on the mind 
(citta), with diligence, comprehension and mindfulness,(and 
perceives its impermanent, insecure, and soulless nature), thus 
keeping away covetousness and distress (which will appear if 
he is not mindful of the five khandhas). 

The bhikkhu keeps his mind steadfastly on the dhamma, 
with diligence, comprehension and mindfulness, (and per¬ 
ceives their impermanent, insecure, and soulless nature), thus 
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keeping away covetousness and distress(which will appear if 
he is not mindful of the five khandhas). 

This, bhikkhus, is called Right Mindfulness. 

And, bhikkhus, what is Right Concentration? 
Bhikkhus, the bhikkhu who follows my Teaching, being 
detached from sensual pleasures and demeritorious factors, 
achieves and remains in the first jhana, which has vitakka(initial 
applicatibnof the mind), vicara (sustained application of themind), 
pTti (delightful satisfaction) and sukha (bliss), born of detach¬ 
ment from the hindrances (nivaraqas). 

Having got rid of vitakka and vicara, the bhikkhu 
achieves and remains in the second jhana, with internal 
tranquillity, with enhancement of one-pointedness of Concen- ' 
tration, devoid of vitakka and vicara, but with plti and sukha 
born of Concentration. 

Having been detached from plti, that bhikkhu dwells 
in equanimity with mindfulness and clear comprehension, and 
experiences sukha in mind and body.He achieves and remains 
in the third jhana, that which causes a person who attains it 
to be praised by the Noble Ones as one who has equanimity 
and mindfulness, one who abides in sukha. 


By dispelling both pain, and pleasure, and by the 
previous disappearance of sadness, and gjadness, that bhikkhu 
achieves and remains in the fourth jhaha# State of equanimity 
and absolute purity of mindfulness, without pain or pleasure. 


This, bhikkhus, is called Right Concentration. 

Bhikkhus, this is called the Noble Truth of the Path 
leading to the Cessation of Dukkha. 

136. Thus he keeps his mind steadfastly on the dhamma 
in himself (and perceives that they are just phenomena with¬ 
out any entity or soul). (Occasionally) he realizes that the 
dhamma in others must be of a similar nature. Because of 
this realization, he can be said to keep his mind steadfastly 
on the dhamma in others. In this way, he is considered to 
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keep his mind steadfastly on the dhamma in himself or in 
others. ( When he gains more concentration ),he perceives the 
cause and the actual appearing of the dhamma. He (also) 
perceives the cause and the actual dissolution of the dhamma. 
He (also) perceives both the actual appearing and the actual 
dissolution of the dhamma, with their causes. And further the 
bhikkhu is firmly mindful of the fact that there are only 
dhamma. That (mindfulness) is solely for gaining (vipassana) 
insights progressively, solely for gaining further mindfulness 
stage.by stage. The bhikkhu remains detached from craving 
and wrong views, without clinging to any of the five khandhas 
( that are continously deteriorating). Bhikkhus, it is also in 
this way that the bhikkhu keeps his mind steadfastly on the 
Four Noble Truths, (perceiving their true nature). 

End of the Section on the Noble Truths 

End of “ Perception of the True Nature of Dhamma” 

137. Indeed, bhikkhus, whosoever practises these four 
methods of Steadfast Mindfulness in this manner for seven 
years, one of two results is to be certainly expected in him: 
arahatship (anna, the knowledge of Final emancipation, arahatta 
phala) in this very existence, or if there yet be any trace of 
Clinging left, the state of an anagaml (the state of Non-return 
to the world of sense-existence, anagami phala). 

Let alone seven years, bhikkhus, whosoever practises 
these four methods of Steadfast Mindfulness in this manner 

for six years. for five years . for four years .for three 

years . for two years . for one year . 

Let alone one year, bhikkhus, whosoever practises 
these four methods of Steadfast Mindfulness in this manner 
for seven months, one of two results is to be certainly 
expected in him: arahatship in this very existence, or if there 
yet be any trace of Clinging left, the state of an anagaml. 

Let alone seven months, bhikkhus, whosoever prac¬ 
tises these four methods of Steadfast Mindfulness in this 
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manner for six months . for five months . for four 

months . for three months .... for two months . for one 

month . for half-a-month . 

Let alone half-a-month, bhikkhus, whosoever practises 
these four methods of Steadfast Mindfulness in this manner 
for seven days, one of two results is to be certainly expected 
in him: arahatship in this very existence, or if there yet be 
any trace of Clinging left, the state of an anagaml. 

138. Because of these beneficial results, I have de¬ 
clared (at the beginning) thus: “Bhikkhus, this is the one and 
only way for the purification (of the minds) of beings, for 
overcoming sorrow and lamentation, for the complete destruc¬ 
tion of (physical) pain and (mental) distress, for attainment of 
the noble .(Ariya) Magga, and for the realization of Nibbana. 
That (only way) is the practice of the four methods of 
Steadfast Mindfulness, StatipaUhana.” 

Thus spoke the Bhagava. Delighted,the bhikkhus re¬ 
ceived the words of the Buddha with respectful appreciation. 

End of the Maha satipaUhana Sutta, 
the tenth sutta in this vagga. 

End of Mulapariyaya Vagga, 

the first division. 
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1. C0L,ASlHANADA SUTTA 

The Lesser Discourse on Bold Declaration 
139. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of AnathapiijcJik 3 in Savathl. Then the Bhagava 
addressed the bhikkhus, saying “Bhikkhus!” The bhikkhus 
answered the Bhagava “Venerable Sir!” The Bhagava spoke 
thus: 

Bhikkhus! Only in this Teaching are there a samaija 
a second samaija, a third samaqa and a fourth samaqa, 1 
Other systems of teaching 2 are devoid of samaras who' know 

1. a samaqa . a fourth samaqa: 

This refers to the four types of samaqas, namely (1) the Stream^ 
winner, sotapanna, (2) the Once-Retumer, sakadagami, (3) the Non 
-Returner, anagaml and(4) the arahat; these cannot be found in 
others systems of teaching. 

2. Other systems of teaching: 

In systems other than the Buddha’s Teaching, the following views 
are prevalent: 

(1) Four kinds of sassatavada, the eternity view, 

(2) Four kinds of ekaccasassatavada, the dualistic view of eternity 
and non-etemity, 

(3) Four kinds of antanantikavada, the view of atta as finite or 
infinite, 

(4) Four kinds of amaravikkhepavada, the elusive view, 

(5) Two kinds of adhiccasamuppannavada, the view of non-causal¬ 
ity, 

(6) Sixteen kinds of sannlvada, the view of existence of sanna 
after death, 

(7) Eight kinds of asannlvada, the view of non-existence of sanna 
after death. 

(8) Eight kinds of nevasanninasannlvada, the view of existence 
of neither sanna nor asanna, 

(9) Seven kinds of ucchedavada, the view of annihilation. 

(10) Five kinds of diflhadhammanibbanavada.the view that imme¬ 
diate (mundane) nibbana can be realized in this very life. 

In the systems adhering to one or other of these sixty-two 
views, there can be no ariyas, classified into twelve, namely, 
the four individuals attaining Magga Insight, the four attaining 
Fruition, the four striving after the four Magga Insights. These 
twelve can flourish only in the Buddha’s Teaching. 
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(the Four Truths). This, you may rightly and boldly proclaim. 

140. Bhikkhus, there is this possibility: Wandering 
ascetics (paribbajakas) holding other doctrines 3 (titthiyas) might 
say: “Venerable Sirs! You assert that ‘Only in this Teaching 
(of the Buddha) there is a samara, a second samaqa, a third 
samarja and a fourth samara. Other systems of teaching are 
devoid of samaqas who know (the Four Truths)’. What basis 
have you, Venerable Sirs, and what authority?” 

Bhikkhus, to such ascetics holding other doctrines 
who say thus, you should answer: “ Friends, it is because 
we see rightly for ourselves the four factors taught to us by 
the Bhagava who knows and sees, 4 who is worthy of special 
veneration and who is perfectly self-enlightened, that we 
declare: ‘Only in this Teaching there is a samaqa, a second 

3. other doctrines: The sixty-two view's as taught by sect leaders such 
as Puraqakassapa.The followers of these sects, although ascetics prac¬ 
tising a religious life, do not follow the Buddha’s teaching, and are 
thus designated by the overall terms of paribbajakas or titthiyas. 

4. who knows and sees: janata passata: 

(1) The Buddha knows the manifold dispositions of sentient 
beings, and sees the true nature of phenomena clearly. 

(2) He knows his past existences. He sees with all-pervading sight. 

(3) He knows with three kinds of knowledge, and with six kinds 
of supernormal knowledge. He sees with the eye of all-round 
knowledge. 

(4) He knows all dhammas. His physical eye surpasses the eyes of 
all beings. 

(5) By means of insight developed through concentration, he 
knows penetratingly and intuitively what is beneficial to him; 
and by means of the faculty of exposition, developed through 
compassion, he sees what is beneficial to others. 
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samaqa, a third samaqa and a fourth samaqa. Other systems 
of teaching are devoid of samaqas who know (the Four 
Truths).’ 

“And what are the four factors? Friends! We have 
faith in the Teacher, 5 and faith in the dhamma. 6 We practise 
fully in the observance of the precepts. We have, as compan¬ 
ions in the practice of the dhamma, 7 likable and pleasing 
laymen and those who have given up the worldly life. It is 
because we see rightly for ourselves the four factors taught to 
us by the Bhagava, who knows and sees, who is worthy of 
special veneration and who is perfectly self-enlightened, that 
we declare: ‘Only in this Teaching there is a samara, a 
second samaqa, a third samaqa and a fourth samaqa. Other 
systems of teaching are devoid of samaqas who know (the 
hour Truths).’ ” 

141. Bhikkhus, there is another possibility: Wandering 
ascetics holding other doctrines might say: “Friends! We too 
have a teacher and we too have faith in the teacher; we too 

p 

have (our) dhamma, and we too have faith in (our) dhamma. 
We loo have precepts and we too practise fully in the 
observance of (our) precepts. We too have, as companions in 
the practice of (our) dhamma, likable and pleasing laymen 

5. faith in the Teacher:unwavering faith in the Buddha, based on 
conviction gained through reflecting on his nine virtues. 

(>. faith in the dhamma:unwavering faith in the Teaching of the 
Buddha, based on conviction gained through reflecting on its 
six virtues. 

7.- companions in the dhamma: 

There are seven companions in the dhamma, namely: 

(1) bhikkhus, (2) bhikkhunis, (3) probationary bhikkhunls (4) male 
novices, (5) female novices, (6) layman disciples and (7) laywoman 

disciples. 
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and those who have given up the worldly life. What, friends, 
is the distinction, what the superiority and what the difference 
between you and us? 

If, bhikkhus, the wandering ascetics holding other 
doctrines should say thus, they should be asked: “ Friends, is 
the goal single, or is the goal manifold?” 

If, bhikkhus, the wandering ascetics holding other 
doctrines desire to answer rightly, they would answer thus: 
“The goal is single, friends, and not manifold.” 

(Then they should be asked:) “Friends! Is that' goal 
the goal of one with attachment (raga ), 8 or of one without 
attachment?” 

If, -bhikkhu, the wandering ascetics holding other doc¬ 
trines desire to answer rightly, they would answer thus: “That 
goal is the goal of one without attachment, and not of one 
with attachment.” 

(Then they should be asked:)“ Is that goal the goal of 
one with hatred (dosa) 9 , or of one without hatred. 

If, bhikkhus, the wandering ascetics holding other 
doctrines desire to answer rightly, they would answer thus: 
“That goal is the goal of one without hatred, and not of one 
with hatred. 

(Then they should be asked:) “ Is that goal the goal 

of one with bewilderment (moha ), 10 or of one without bewil¬ 
derment?^__ 

8. raga: attachment: strong desire, craving, yearning, uncontrolled 
attachment to sensual things. Although having an element of 
excitement, raga, rendered passion, is practically a synonym for 
taqha, Craving. 

9. dosa: hatred, anger,ill will,evil intention, wickedness, corruption, 
malice. 

10. moha: the bewildered inability to distinguish right from wrong, 
what is correct from what is incorrect, and to know the true path 
to liberation. 
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If, bhikkhus, the wandering ascetics holding other y 
doctrines desire to answer rightly, they would answer thus: 
“That goal is the goal of one without bewilderment, and not 
of one with bewilderment.” 

(Then they should be asked:) “Is that goal the goal of 
one with Craving (tanha), or of one without Craving?” 

If, bhikkhus, the wandering ascetics holding other 
doctrines desire to answer rightly, .they would answer thus: 
“That goal is the goal of one without Craving, and not of 
one with Craving.” 

(Then they should be asked:) “Is that goal the goal 
of one with Clinging (upadana), n or of one without Cling¬ 
ing?” 

If, bhikkhus, the wandering ascetics holding other 
doctrines desire to answer rightly, they would answer thus: 
“That goal is the goal of one without Clinging, and not of 
one with Clinging.” 

(Then they should be asked:) “Is that goal the goal of 
one with wisdom, or of one without wisdom?” 

If, bhikkhus, the wandering ascetics holding other 
doctrines desire to answer rightly, they would answer thus: 
“That goal is the goal of one with wisdom, and not of one 
without wisdom.” 

(Then they should be asked:) “Is that goal the goal of 

* 

one who harbours love and enmity ', 12 or of one who does not 

4 

harbour love and enmity?” 

If, bhikkhus, the wandering ascetics holding other 


11. upadana: Clinging (to something or some view) is strong, repeated 
and persistent craving (for that tiling) or attachment (to that view). 

12. love, anuruddha, lit., compliance; enmity, pa{iviruddha, antago¬ 
nism, opposition. 
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doctrines desire to answer rightly, they would answer thus: 
“That goal is the goal of one who does not harbour love and 
enmity, and not of one who harbours love and enmity.” 

(Then they should be asked:) “Is that goal the goal of 
one who delights and revels in lengthening the course of sarri 
-sara (the round of existences), or of one who does not 
delight and revel in lengthening the course of saihsara?” 

If, bhikkhus, the wandering ascetics holding other 
doctrines desire to answer rightly, they would answer thus: 
“That goal is the goal of one who does not delight and revel 
in lengthening the course of sarrtsara, and not of one who 
delights and revels in lenghtening the course of sarhsara.” 

142. Bhikkhus! There are two(wrong) beliefs: bhavadiflhi, 
belief in eternal existence, and vibhavadiUhi, belief in annihi¬ 
lation. Bhikkhus! Some samar]as and brahman as who adhere 
to the belief in eternal existence, who accept the belief in 
eternal existence, and who cleave to the belief in eternal 
existence are in opposition to the belief in annihilation. And, 
bhikkhus, some samaras and brahmarjas who adhere to the 
belief in annihilation, who accept the belief in annihilation 
and who cleave to the belief in annihilation are in opposition 
to the belief in eternal existence. Bhikkhus! There are some 

0 

samaqas and brahmarjas who do not comprehend fundamen¬ 
tally and really the arising of these two (wrong) beliefs, their 
disappearance, their attractiveness, their faults and the escape 13 
from them. Those samaqas and brahmaqas have attachment; 
they have hatred; they have bewilderment; they have Craving; 
they have Clinging; they have no wisdom; they harbour no 
love and enmity; they delight and revel in lengthening the 
course of sarrtsara. 


13. escape; nissaraqa: escape from all wrong views. This means 
Nibbana. 
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I declare that those samarjas and brahmarjas are not 
set free from rebirth, ageing, death, grief, lamentation, pain, 
distress and despair, and are not set free from the dukkha of 
sanftsara. 

And,bhikkhus, there are some samarjas and brahmarjas 
who comprehend fundamentally and really the arising of 
these two (wrong) beliefs, their disappearance, their attractive¬ 
ness, their faults and the escape from them. Those samarjas 

* 

and brahmarjas are without attachment, without anger, with¬ 
out bewilderment, without Craving, without Clinging; they 
have wisdom, they harbour no love and enmity, and they do 
not delight or revel in lengthening the course of sarrtsara. 

I declare that those samarjas and brahmarjas are set 
free from rebirth, ageing, death,grief, lamentation, pain, dis¬ 
tress and despair, and are set free from the dukkha of sarri- 
sara. 

143. Bhikkhus! There are four kinds of Clinging. 
What are they? They are: clinging to sense-pleasure (i.e., 
sensuality), clinging to (wrong) beliefs, clinging to practices 
and rituals outside the Ariya Path of Eight Constituents, and 
clinging to the view that there is atta, Self, Soul, Ego. 

Bhikkhus! There are some samarjas and brahmarjas 
who profess full understanding of the way to get rid of all 
forms of Clinging. But they do not rightly point out the way 
(lit.,the exact knowledge) to get rid of all forms of Clinging. 
They only point out the way to get rid of clinging to sense 
-pleasure. They do not point out the way to get rid of 
clinging to (wrong) beliefs, clinging to practices and rituals 
outside the Ariya Path of Eight Constituents, and clinging to 
the view that there is atta, Self, Soul, Ego.What is the reason 
for this? Those respected samarjas and brahmarjas do not 
comprehend fundamentally and really these three factors ( that 
cause the continuation of sarrtsara). That is why, although 
those respected samarjas and brahmarjas profess full under- 
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standing of the way to get rid of all forms of Clinging, they 
do not rightly point out the way to get rid of all forms of 
Clinging; they only point out the way to get rid of clinging 
to sense-pleasure, but not the way to get rid of clinging to 
(wrong) beliefs, and not the way to get rid of clinging to 
practices and rituals outside the Ariya Path of Eight Constitu¬ 
ents, and not the way to get rid of clinging to the view that 
there is atta, Self, Soul, Ego. 

Bhikkhus! There are some samaqas and brahmaqas 
who profess full understanding of the way to get rid of all 
forms of Clinging. But they do not rightly point out the way 
to get rid of all forms of Clinging. They only point out the 
way to get rid of clinging to sense-pleas’ r e and clinging to 
(wrong) beliefs. They do not point out the way to get rid of 
clinging to practices and rituals outside the Ariya Path of 
Eight Constituents, and to get rid of clinging to. the view that 
there is atta. Self, Soul, Ego. What is the reason for this? 
Those respected samaqas and brahmaqas do not comprehend 
fundamentally and really these two factors (that cause the 
continuation of sarftsara). That is why, although those re¬ 
spected samaqas and brahmaqas profess full understanding of 
the way to get rid of all forms of Clinging, they do not 
rightly point out the way to get rid of all forms of Clinging; 
they only point out the way to get rid of clinging to sense- 
pleasure, and the way to get rid of clinging to (wrong) 
beliefs, but not the way to gel rid of clinging to practices and 
rituals outside the Ariya Path of Eight Constituents, and not 
the way to get rid of clinging to the view that there is atta, 
Self, Soul, Ego. 


Bhikkhus! There are some samaqas and brahmaqas 
who profess full understanding of the way to get rid of all 
forms of Clinging. But they do not rightly point out the way 
to get rid of all forms of Clinging. They only point out the 
way to get rid of clinging to sense-pleasure, clinging to 
(wrong) beliefs, and clinging to practices and rituals outside 
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the Ariya Path of Eight Constituents. They do not point out* 
the way to get rid of clinging to the view that there is atta. 
Self, Soul, Ego. What is the reason for this? Those respected 
samarjas and brahman as do not comprehend fundamentally 
and really this one factor (that causes the continuation of Sarft 
sara). That is why, although those respected samanas and 
brahmaijas profess full understanding of the way to get rid of 
all forms of Clinging, they do not rightly point out the way 
to get rid of all forms of Clinging; they only point out the 
way to get rid of clinging to sense-pleasure, clinging to 
(wrong) beliefs and clinging to practices and rituals outside 
the Ariya Path of Eight Consituents. They do not point out 
the way to get rid of clinging to the view that there is atta. 
Self, Soul, Ego. 

Bhikkhus! In such kind of dhammavinaya, doctrine 
and discipline (i.e.,the teaching of the titthiyas), faith in the 
teacher cannot be said to be good and proper; faith in the 
dhamma (i.e.,of the titthiyas) cannot be said to be good and 
proper; full observance of the (titthiya) precepts cannot be 

said to be good and proper; having as companions in the 

♦ 

practice of the (titthiya) dhamma likable and pleasing laymen 
and those who have given up the worldly life cannot be said 
to be good and proper. What is the reason for this? Bhikkhus, 
it is because such is (the nature of) the dhammavinaya (of the 
titthiyas) which is ill expounded, ill taught, not directed to 
escape from sarrtsara, not conducive to the allaying of kilesas, 
taught by one who is not perfectly self-enlightened. 

144. Bhikkhus! The Tathagata, worthy of special ven¬ 
eration, perfectly self-enlightened, professes full understanding 
of the way to get rid of all forms of Clinging, and points out 

correctly the way to get rid of all forms of Clinging. 14 He 

14. Clinging to the pleasures of the senses can only be destroyed by 
arahattamagga, the Insight of an arahat. The remaining three forms 
of Clinging can be dispelled by sotapattimagga, the Insight of a 
Stream-Winner. The way to conquer Clinging can be found only 
in the Teaching of the Buddha. 
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points out the way to get rid of clinging to sense-pleasure; he 
points out the way to get rid of clinging to (wrong) beliefs; 
he points out the way to get rid of clinging to practices and 
rituals outside the Ariya Path of Eight Constituents; and he 
points out the way to get rid of~clinging to the view that 
there is atta, Self, Soul, Ego. Bhikkhus! In such kind of 
dhammavinaya,doctrine and discipline, faith in the Buddha 
can be said to be good and proper; faith in the dhamma can 
be said to be good and proper; full observance of precepts 
can be said to be good and proper; having as companions in 
the practice of the dhamma likable and pleasing laymen and 
those who have given up the worldly life can be said to be 
good and proper. What is the reason for this? Bhikkhus, it is 
because such is (the nature of) the dhammavinaya which is 
well expounded, well taught, directed L o escape from sarh- 
sara, conducive to the allaying of kilesas, taught by one who 
is perfectly self-enlightened. 

145. What, bhikkhus, is the cause, what the origin, 
what the genesis and what the source of these four types of 
Clinging? 

These four types of Clinging have Craving as cause. 
Craving as origin. Craving as genesis and Craving as source. 

What, bhikkhus, is the cause, what the origin, what 
the genesis and what the source of this Craving? 

Craving has Sensation as cause. Sensation as origin, 
Sensation as genesis and Sensation as source. 

What, bhikkhus, is the cause, what the origin, what 
the genesis and what the source of this Sensation? 

Sensation has Contact as cause. Contact as origin. 
Contact as genesis and Contact as source. 

What, bhikkhus, is the cause, what the origin, what 
the genesis and what the source of this Contact? 
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Contact has the six sense-bases as cause, the six 
sense-bases as origin, the six sense-bases as genesis and the 
six sense-bases as source. 

What, bhikkhus, is the cause, what the origin, what 
the genesis and what the source of these six sense-bases? 

The six sense-bases have namarupa, mind-and-body, 
as cause, namarupa as origin, namarupa as genesis and 
nSpiarupa as source. 

What, bhikkhus, is the cause,what the origin, what the 
genesis and what the source of this namarupa, mind-and- 
body? 

Namarupa has Consciousness as cause. Consciousness 
as origin. Consciousness as genesis and Consciousness as 
source. 

What, bhikkhus, is the cause, what the origin, what 
the genesis and what the source of this Consciousness? 

Consciousness has saAkhara, volitional activity, as cause, 
saAkhara as origin, saAkhara as genesis and saAkhara as 
source. 

What, bhikkhus, is the cause* what the origin, what 
the genesis and what the source of this saAkhara, volitional 
activity? 

SaAkhara has ignorance as cause, ignorance as origin, 
ignorance as genesis and ignorance as source. 

When, bhikkhus, a bhikkhu rids himself of ignorance 
and has knowledge arisen in him, 15 he, with the absence of 
ignorance and with the arising of knowledge, does not have 


15. ignorance. Avijja, is the root-cause of sarrisara, the round of 
rebirths, where the aggregates of mind and matter are constantly 
in a state of llux. With the attainment of the Insight of arahattamagga. 
ignorance is uprooted. 
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clinging to sense-pleasure, does not have clinging to (wrong) 
beliefs, does not have clinging to practices and rituals outside 
the Ariya Path of Eight Constituents, and does not have 
clinging to the view that there is atta. Self, Soul, Ego. Being 
without Clinging, he has no Craving. Being without Craving, 
he attains in this very life the peace (of the extinction of 
defilements). 

And he knows: “Ended is rebirth, accomplished is the 
brahmacariya, the Noble Practice of Purity, and done is what 
needed to be done (for the attainment of Magga Insight) and 
there remains nothing more to do( to attain Magga Insight).” 

The Bhagava delivered this discourse. Delighted, the 
bhikkhus rejoiced in what the Bhagava had said. 

End of the Cujasihanada Sutta, 
the first in this vagga. 



2. MAHAsrHANADA SUTTA 

The Greater Discourse On Bole* Declaration 

146. Thus have I heard: 

At one time, the Bhagava was staying in the Aparapura 
forest outside Vesall. At that time, Sunakkhatta, a Lacchavl 
prince, had recently left the Dhamma and Discipline of the 
Buddha. He spoke these words in the midst of an assembly 
of . the people of Vesall. 

“Samana Gotama possesses no special knowledge and 

% 

insight that enables one to become an ariya and that tran¬ 
scends the dhamma practised by ordinary human beings. 
Samana Gotama teaches the dhamma that comes of itself 
with his own reflection, and investigation. The Teaching of 
Samar]a Gotama leads one who practises it as taught by him 
to the extinction of dukkha.” 

Then, in the morning the Venerable Sariputta, having 
rearranged his robes and taking the alms-bowl and great robe 
entered Vesall for alms-food. He heard the words of 
Sunakkhatta, a Lacchavl prince, speaking in the midst of an 
assembly of the people of Vesall, thus: ‘Samana Gotama 
possesses no special knowledge and insight that enables one 
to become an ariya and that transcends the dhamma practised 
by ordinary human beings. Samana Gotama teaches the 

dhamma that comes of itself with his own reflection and 

• » 

investigation. The Teaching of Samana Gotama leads one 
who practises it as taught by him to the extinction of 
dulckha. ’ 

Then, having made his round for alms-food, having 
had his meal and having left the place of the meal, the 
Venerable Sariputta approached the Bhagava, paid his re¬ 
spects, sat in a suitable place and said to the Bhagava: 


183 
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“Venerable Sir”! Sunakkhatta, the Licchavl prince, 
who had recently left the Dhamma and Discipline of the 
Buddha, spoke these words in the midst of an assembly of 
the people of Vesall: 

“Samana Gotama possesses no special knowledge and 
insight that enables one to become an ariya and that 
transcends the dhamma practised by ordinary human beings. 
Samana Gotama teaches the dhamma that comes of itself 
with his own reflection, and investigation. The Teaching of 
Samaria Gotama leads one who practises it as taught by him 
to the extinction of dukkha”. 

147. Sariputta (said the Bhagava), Sunakkhatta, the 
empty man, 1 is given to anger; and he spoke these words in 
anger. Intending, “I will speak dispraise of the Tathagata.” 
Sunakkhatta the empty man spoke words of praise for the 
Tathagata. Sariputta, if one were to say: “The' Teaching of 
Samana Gotama leads one who practises it as taught by him 
to the extinction of dukkha”, he is speaking in praise of the 
Tathagata. 

And Sariputta, not even the knowledge by inference 
from the dhamma (dhammanvayanana) 2 would seem to have 
arisen in Sunakkhatta, the empty man, concerning me (of 
whom it is said): “Thus indeed is that Bhagava, worthy of 
special veneration, he truly comprehends all the dhammas by 
his own intellect and insight; he possesses penetrative knowl¬ 
edge and perfect course of practice; he speaks only what is 
beneficial and true; he knows all the three worlds; he is 
incomparable in taming those who deserve to be tamed; he is 


1. empty man(Moghapurisa): Empty man who has no chance of 

attaining Magga and Phala in this life. It also means one who has 
so far not attained Magga and Phala although endowed with past 
merit to do so in this life. 

2. dhammanvayanaqa: The knowledge that aligns itself with the 
knowledge of the Buddha. 
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the Teacher of devas and men; he is the Enlightened One 
knowing and teaching the four Ariya Truths; he is the Most 
Exalted”. 

And Sariputta, not even the knowledge by inference 
from the dhamma (dhammanvayanana) would seem to have 
arisen in Sunakkhatta, the empty man, concerning me (of 
whom it is said): “Thus indeed that Bhagava enjoys various 
forms of psychic power; from being one, he becomes many; 
from being many, he becomes one; he makes himself visible 
or invisible. He goes through walls, enclosures and mountains 
unhindered as though going through space. He plunges into 
or out of the earth as though plunging into or out of water. 

He walks on the water without parting it as though walking 

m • 

on earth. He travels in space cross-legged, just like a winged 
bird. With his hand, he touches and strokes the moon and the 
sun which are so mighty and so powerful. He has mastery 
over his body (to reach) even up to the world of Brahmas”. 

And, Sariputta, not even the knowledge by inference 
from the dhamma, (dhammanvayanana) would seem to have 
arisen in Sunakkhatta, the empty man, concerning me (of 
whom it is said): “Thus indeed, that the Bhagava hears both 
kinds of sounds of devas and of men, whether far or near, 
with the divine hearing power which is extremely clear, 
surpassing the hearing power of men” 

And, Sariputta, not even the knowledge by inference 
from the dhamma ( dhammanvayanana) would seem to have 
arisen in Sunakkhatta, the empty man, concerning me (of 
whom it is said): “Thus indeed, that Bhagava knows dis¬ 
criminatingly with his own mind, the mind of beings and 
other individuals. He knows the mind with attachment, as 
mind with attachmet; he knows the mind without attachent, as 
mind without attachment; he knows the mind with hatred, as 
mind with hatred; he knows the mind without hatred, as mind 

x 

without hatred; he knows the mind with bewilderment, as 
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mind with bewilderment; he knows the mind without bewil¬ 
derment, as mind without bewilderment; he knows the indo¬ 
lent mind, as indolent mind; he knows the distracted mind, as 
distracted mind; he knows the exalted mind, as exalted mind; 
he knows the unexalted mind, as unexalted mind; he knows 
the inferior mind, as inferior mind; he knows the superior 
mind, as superior mind; he knows the concentrated mind, as 
concentrated mind; he knows the unconcentrated mind, asr- 
unconcentrated mind; he knows the liberated mind, as liber¬ 
ated mind; he knows the unliberated mind, as unliberated 
mind.” 

148. A Tathagata, Sariputta, has mese ten powers of 
a Tathagata 3 . Endowed with these powers, the Tathagata 
claims himself as occupying the topmost. position. And he 
makes the bold speeches like the roaring of the lion in 
assemblies and sets rolling the Wheel of the Noble Dhamma. 
What are the ten Powers? 

In this world, Sariputta, the Tathagata knows a cause 
as it really is as a Cause and what is not a cause as no cause. 
In as much as. a Tathagata knows a cause as it really is as 
a cause and what is not a cause as no cause, this, Sariputta, 
is the power of the Tathagata. Endowed with this power, a 
Tathagata claims himself as occupying the topmost position. 
And he makes the bold speeches in assemblies and sets 
rolling the Wheel of the Noble Dhamma.(l) 

And again, Sariputta, the Tathagata, knows as it really 
is the fruits of the past, future and present actions done by 
oneself, both in their supportive factors and in their causality. 
In as much as the Tathagata knows as it really is the fruits 
of the past, future and present actions done by oneself, both 
in their supportive factors and in their causality, this also, 
Sariputta, is the power of the Tathagata. Endowed with this 

3. ten Powers of the Tathagata: Dassa Tathagata balani: It 
means the ten kinds of knowledge inherent in the Buddha. 
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power, the Tathagata claims himself as occupying the top¬ 
most position. And he makes the bold speeches in assemblies 
and sets rolling the Wheel of the Noble Dhamma.(2) 

And again, Sariputta, the Tathagata knows as it really 
is the practice leading to all destinations. In as much as the 
Tathagata knows as it really is the practice leading to all 
destinations, this Sariputta also, is the power of the Tathagata. 
Endowed with this power the Tathagata claims himself as 
occupying the topmost position. And he makes the bold 
speeches in assemblies and sets rolling the Wheel of the 
Noble Dhamma. (3) 

And again, Sariputta, the Tathagata knows as if really 
is the loka with its various and diverse dhatus. In as much as 
the Tahtagata knows as it really is the loka with its various 
and diverse dhatus, this, Sariputta also, is the power of the 
Tathagata. Edo wed with this power, the Tathagata claims 
himself as occupying the topmost position. And he makes 
bold speeches in assemblies and sets rolling the Wheel of the 
Noble Dhamma. (4) 

f 

And again, Sariputta, the Tathagata knows as they 
really are the diverse dispositions of beings. In as much as 
the Tathagata knows the diverse dispositions of beings, this, 
SSriputta, also is the power of the Tathagata. Endowed with 
this power, the Tathagata claims himself as occupying the 
topmost position. And he makes bold speeches in assemblies 
and sets rolling the Wheel of the Noble Dhamma. (5) 

And again, Sariputta, the Tathagata knows as they 
really are the growth and the decline of faculties, (such as 
conviction, energetic effort, etc,). In as much as the Tathagata 
knows the growth and the decline of faculties, this, Sariputta, 
also is the power of the Tathagata. Endowed with this 
power, the Tathagata claims himself as occupying the top¬ 
most position. And he makes bold speeches in assemblies and 
sets rolling the Wheel of the Noble Dhamma.(6) 
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And again, Sariputta, the Tathagata knows as they 
really are the defilement of, the purification of, and the 
emergence from jhana, deliverance, concentration and attain¬ 
ment. In as much as a Tathagata discriminatingly knows as 
they really are the defilement of, the purification of, and the 
emergence from jhana, deliverance, concentration and attain¬ 
ment, this, Sariputta, also is the power of the Tathagata. 
Endowed with this power, the Tathagata claims himself as 
occupying the topmost position. And he makes bold speeches 
in assemblies and sets rolling the Wheel of the Noble 
Dhamma.(7) 

And again, Sariputta, the Tathagata can recollect his 
many and varied existences of the past. And what does he 
recollect? 

He recollects his one past existence, two past exist¬ 
ences, three, four, five, ten, twenty, thirty, forty, fifty, hun¬ 
dred, a thousand, a hundred thousand, many hundred thou- 
sand past existences, past existences in many cycles of disso¬ 
lution, past existences in many cycles of development, past 
existences in many cycles of the rounds of dissolution and 
development, in this way: “In that past existence I was 
known by such a name; I was bom into such a clan. I was 
of such an appearance; I was thus nourished; I enjoyed 
pleasure thus and suffered pain thus; my life-span was such. 
I died in that existence and was born in another existence. 
In that (new) existence also I was known by such a name; 
I was born into such a clan; I was of such an appearance; I 
was thus nourished; I enjoyed pleasure thus and suffered pain 

thus; my life-span was such. I died in that existence and was 

• * 

born in this existence.’’In this way he recollects his many and 
varied past existences together with their characteristics and 
related facts (such as names and clans). Sariputta, in as much 
as the Tathagata recollects his many and varied past exist¬ 
ences; he recollects one existence, two existences ....p... In 
this way he recollects his many and varied past existences 
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together with their charactristics and related facts (such as 
names and clans). This, Sariputta, also is the power of the 
Tathagata. Endowed with this power, the Tathagata claims 
himself as occupying the topmost position. And he makes 
bold speeches in assemblies and sets rolling the Wheel of the 
Noble Dhamma.(8) 

And again, Sariputta, the Tathagata with the divine 
power of sight, which is extremely clear, surpassing the sight 
of men, sees beings in the process.of passing away and of 
arising, inferior or superior beings, beautiful or ugly beings, 
beings with good or bad destinations. He knows beings 
arising according to their own kamma-actions. Likewise he 
knows: “Friends! These beings were full of evil comitted 
bodily, verbally and mentally. They maligned the ariyas, held 
wrong views and performed actions according to wrong 
views. On the dissolution of their body after death, they 
appeared in miserable existences, in wretched destinations, in 
states of ruin and realms of continuous suffering. But, 
friends, there were also beings who were endowed with 
goodness done bodily,verbally and mentally. They did not 
malign the ariyas and held right views and performed actions 
according to right views. On the dissolution of their body 
after death, they appeared in good destinations, the happy 
world of the devas”. Thus, with the divine power of sight 
which is extremely clear, surpassing the sight of men, he sees 
beings in the process of passing away and of arising, inferior 
or superior beings, beautiful or ugly beings, beings with good 
or bad destinations and beings arising according to their own 
kantma-actions. 

In as much as the Tathagata, with the divine power of 
sight, which is extremely clear, surpassing the sight of men, 
sees beings...p ...This, Sariputta, also is the power of the 
Tathagata. Endowed with this power, the Tathagata claims 
himself as occupying the topmost position. And he makes 
bold speeches in assemblies and sets rolling the Wheel of the 
Noble Dhamma. (9) 
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And again, Sariputta, the Tathagata, because of the 
extinction of asavas, remains, realizing by himself through 
Magga Insight, attaining to, in this very life, the emancipation 
of mind and the emancipation by insight, which are free from 
asavas. In as much as the Tathagata, because of the extinc¬ 
tion of asavas, remains, realizing by himself through Magga 
Insight, attaining to,in this very life, the emancipation of mind 
and the emancipation by insight, which are free from asavas. 
This, Sariputta, also is the power of the Tathagata. Endowed 
with this power, the Tathagata claims himself as occupying 
the topmost position. And he makes bold speeches in assem¬ 
blies and sets rolling the Wheel of the Noble Dhamma.(lO) 

These, Sariputta, are the ten powers of the Tathagata 
possessed by the Tathagata. Endowed with these ten powers, 
the Tathagata claims himself as occupying the topmost posi¬ 
tion. And he makes bold speeches in assemblies and sets 
rolling the Wheel of the Noble Dhamma. 

149. Whoever, Sariputta, should say about me who 
knows thus and who sees thus: “Samaqa Gotama possesses 
no special knowledge and insight that enables one to become 
an ariya and that transcends the dhamma practised by ordi- 

S ' 

nary human beings. Samaqa Gotama teaches the dhamma that 
comes of itself with his own reflection and investigation.” 
Sariputta, if such a person did not retract that statement, did 
not abandon that thought, did not abandon that view, he 
would be cast into niraya, the realm of continuous suffering; 
just like a burden thrown down by one who had borne it. 
Just as, Sariputta, a bhikkhu, endowed with morality, concen¬ 
tration and knowledge, could gain the knowledge of arahatta 
fruition here and now, even so, Sariputta, do I declare this 4 -. 
He who did not retract that statement* did not abandon that 


4. do 


I declare this, evartsampadamidani vadami: It means 
that the slanderer against the Bhagava is as sure to fall into niraya 
as a bhikkhu endowed with morality, concentration and wisdom is 
sure to attain arahatship. 
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thought, did not abandon that view, would be cast into 
niraya, the realm of continuous suffering, just like a burden 
thrown down by one who had borne it. He who did not 
retract that statement, did not abandon that thought, did not 

abandon that view, would be cast into niraya, the realm of 

« 

continuous suffering, just like a burden thrown down by one 
who had borne it. 

150. Sariputta, the Tathagata’s knowledge of fearless- 

t i 

ness out of self confidence is fourfold. Endowed with these 
four kinds of knowledge, the Tathagata claims himself as 
occupying the topmost position, makes bold speeches in 
assemblies and sets rolling the Wheel of Noble dhamma. 

And what are these four kinds of knowledge of 
fearlessness? 

“Sariputta, I do not see any sign of any samaqa or 
any brahmaqa, or any deva, or any Mara,or any brahma or 
anyone in the world who can reprove me with reason, 
spying: “You who claim yourself as fully self-enlightened 
have not yet become fully enlightened. “ Sariputta, seeing no 

such indication I remain having attained the state of safety, of 

♦ 

dangerlessness, and of fearlessness.(l) 

Sariputta, I do not see any sign of any samarja or any 
brahmarja, or any deva, or any Mara,or any brahma, or 
anyone in the world who can reprove me with reason, 
saying: “You who claim yourself as having destroyed all 
asavas, have not yet destoryed these asavas.” Sariputta, see¬ 
ing‘no such indication, I remain having attained the state of 
safety, of dangerlessness and of fearlessness. (2) 

Sariputta, I do not see any sign of any samarja^ or 
brahmaqa, or any deva, or any Mara, or any brahma, or 
anyone in the world who can reprove me with reason, 
saying:“The dhammas that are declared by you to be detri- 
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mental to the attainment of Path and Fruition Knowledge 5 are 
unable to stand in the way of attainment of such knowledge 
for those who take them up.” Sariputta, seeing no such 
indication, I remain having attained the state of safety, of 
dangerlessness and of fearlessness.(3) 

Sariputta, I do not see any sign of any samaria or any 
bramaqa, or any deva, or any Mara, or any brahma, or 
anyone in the world who can reprove me with reason, 
saying:“The dhamma taught by you as leading to the extinc¬ 
tion of dukkha does not lead one, who practises accordingly, 
to the extinction of dukkha.”Sariputta, seeing no such indica¬ 
tion, I remain having attained the state of safety, of dangerlessness 
and of fearlessness”(4) 

These, Sariputta, are the four kinds of knowledge of 
fearlessness out of self-confidence of the Tathagata. Endowed 
with these four kinds of knowledge of fearlessness, the 
Tathagata claims himself as occupying the topmost position, 
makes bold speeches in assemblies and sets rolling the Wheel 
of the Noble Dhamma. 

Whoever, Sariputta, should say about me who knows 
thus and who sees thus: “Samaria Gotama possesses no 
special knowledge and insight that enables one to become an 
ariya and that transcends the dhamma practised by ordinary 
human beings. The Samaria Gotama teaches the dhamma that 
comes of itself with his pwn reflection and investigation.” 
Sariputta, if such a person did not retract that statement, did 
not abandon that thought, did not abandon that view, he 
would be cast into niraya, the realm of continuous suffering, 
just like a burden thrown down by one who had borne it. 


5. The dhammas that are detrimental to the attainment of 
Path and Fruition Knowledge, Antarayikadhamma:The seven 
kinds of wilful breaches of the rules of bhikkhu’s conduct are 
detrimental to the attainment of Path and Fruition knowledge. 
Herein, sexual intercourse is specifically meant. 
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Just as, Sariputta, a bhikkhu endowed with morality, concen¬ 
tration and knowledge could gain the knowledge of arahatta 
fruition here and now, even so, Sariputta, do I declare this. 
He who did not retract that statement, did not abandon that 
thought, did not abandon that view, would be cast into 
niraya, the realm of continuous suffering, just like a burden 
thrown down by one who had borne it. 

151. Sariputta, there are eight kinds of assemblies. 
What are the eight? They are: Assembly of nobles, assembly 
of brahmins, assembly of householders, assembly of recluses, 
assembly of Catumaharajika devas, assembly of Tavatirrtsa 
devas, assembly of Paranimmitavassavatl devas led by Mara 
and assembly of brahmas. These, Sariputta, are the eight 
kinds of assemblies. Sariputta, endowed with these four kinds 
of knowledge of fearlessness out of self-confidence, the Tathagata 
approaches the eight assemblies and merges with them. 

Sariputta, I remember, having attended hundreds of 
assemblies of nobles. In those assemblies I sat together with 
them, conversed with them, and had discussion with them. 
Sariputta, I do not see any sign of fear or timidity arising in 
me in their midst. Sariputta, seeing no such sign, I remain 
having attained the state of safety of dangerlesseness and of 
fearlesseness. 

Sariputta, I remember having attended hundreds of 
assemblies of brahmins ....p.... 

assemblies of householders . 

assemblies of recluses . 

assemblies of Catumaharajika devas . 

assemblies of Paranimmitavassavatl devas led by Mara.I have 
attended the assemblies of brahmas. In those assemblies too, 
I sat together with them, conversed with them, and had 
discussion with them. Sariputta, I do not see any indication 
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of fear or timidity arising in me in their midst. Sariputta, 
seeing no such indication, I remain having attained the state 
of satety, of dangerlessness and of fearlessness. 

Whoever, Sariputta, should say about me who knows 
thus and who sees thus:‘Samaria Gotama possesses no special 
knowledge and insight that enables one to become an ariya 
and that transcends the dhamma practised by ordinary human 
beings. Samaria Gotama teaches the dhamma that comes of 
itself with his own reflection and in' stigation’. Sariputta, if 
such a person did not retract that statement, did not abandon 
that thought, did not abandon that view,he would be cast into 
niraya, the realm of continuous suffering, just like a burden 
thrown down by one who had borne it. Just as, Sariputta, a 
bhikkhu endowed with morality, concentration and knowl¬ 
edge could gain the knowledge of arahatta fruition here and 
now, even so, Sariputta, do I declare this. He- who did not 
retract that statement, did not abandon that thought, did not 
abandon that view,he would be cast into niraya, the realm of 
continuous suffering, just like a burden thrown down by one 
who had borne it. He who did not retract that statement, did 
not abandon that thought, did not abandon that view would 
be cast into niraya, just like a burden thrown down by one 
who had borne it. 

152. Sariputta, there are four modes of birth. What are 
the four? They are birth from egg, birth from mother’s 
womb, birth from moisture, and spontaneous birth. 

What, Sariputta, is birth from egg? Sariputta, some 
beings are born breaking open the egg-shell. This is called 
birth from egg. 

What, Sariputta, is birth from mother’s womb? Sariputta, 
some beings are born emerging out of the mother’s womb. 
This is called birth from mother’s womb. 
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What, Sariputta, is birth from moisture? Sariputta, 
some beings arise out of rotten carcass or stale bread or a 
garbage heap, or a filthy drain. This is called birth from 
moisture. 


What, Sariputta, is spontaneous birth? Sariputta, there 
are dcvas, inhabitants of niraya, and some human beings and 
being in the state of ruin (asuras). Sariputta, the birth of these 
beings is called spontaneous birth. Sariputta, these are the 
four modes of birth. 


Whoever, Sariputta, should say about me who knows 
thus and who sees thus:“Samana Gotama possesses no spe¬ 
cial knowledge and insight that enables one to become an 
ariya and that transcends the dhamma practised by ordinary 
human beings. Samaria Gotama teaches the dhamma that 
comes of itself with his own reflection and investigation”. 
Sariputta, if such a person did not retract that statement, did 
not abandon that thought, did not abandon that view, he 
would be cast into niraya, the realm of continuous suffering, 
just like a burden thrown down by one who had borne it. 
Just as, Sariputta, a bhikkhu, endowed with morality, concen¬ 
tration and knowledge, could gain the .knowledge of arahatta 
fruition here and now, even so, Sariputta, do I declare this. 
He who did not retract that statement, did not abandon that 
thought, did not abandon that view, would be cast into 
niraya, the realm of continuous suffering, just like a burden 
thrown down by one who had borne it. 


153. Sariputta, there are five destinations. What are 
the five? They are niraya, the realm of continuous suffering, 
tiracchanayoni, the animal world, peltivisaya, the peta world, 
manussa, human beings; deva, celestial beings. 


Sariputta, I know niraya, the way leading to niraya, 
and the practice leading to niraya. I also know the practice 
whereby one. on dissolution ol the body alter death, appears 
in wretched destinations, in miserable existences, in states of 
ruin, in realms of continuous sullering. 
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Sariputta, I know tiracchanayoni, the way leading to 
tiracchanayoni and the practice leading to tiracchanayoni. I 
also know the practice whereby one, on dissolution of the 
body after death, appears in animal world. 

Sariputta, I know the Pettivisaya, the way leading to 
the Pettivisaya and the practice leading to the Pettivisaya. I 
also know the practice whereby one, on dissolution of the 
body after death, appeals in petivisaya. 

Sariputta, I also know manussa, human beings, the 
way leading to the human world and the pracrtice leading to 
the human world. I also know the practice whereby one, on 
dissolution of the body after death, appears amongst human 
beings. 

Sariputta, I know the devas, the way leading to the 
deva world, and the practice leading to the deva world. I also 
know the practice whereby one on dissolution of the body 
after death, reappears in the good destination, the happy 
world of the devas. 


Sariputta, I know Nibbana, the way leading to Nibbana 
and the practice leading to Nibbana. I also know the practice 
whereby one, because of the extinction of asavas, remains 
realizing by himself through Magga insight, the emancipation 
of mind and the emancipation by insight free from defilement. 


154. In this world, Sariputta, I know with my mind, 
the mind of some individual thus:“This person is taking upon 
himself the practice, exerting according to it, and taking that 
way whereby, on dissolution of the body after death, he will 
appear in wretched destinations, in miserable existences, in 
states of ruin, in realms of continuous suffering.’Thereafter, 
with divine power of sight, which is extremely clear, suprassing 
the sight of men, I see that person, on dissolution of the body 
after death, has appeared in the wretched destinations, in 
miserable existences, in states of ruin, in realms of conlinu- 
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ous suffering, experiencing excruciating, acute and severely 
painful sensations. 

Suppose, Sariputta, there were a pit more than a 
man’s height(five cubits) deep full of live coal, burning 
without flame or smoke.Then a man, oppressed with the heat 
of the sun, parched, exhausted, feeling hungry and thirsty, 
were to take the only way directing him to that pit of live 
coal. Observing him, a man with(good)eye-sight might say: 
“This worthy man is proceeding by the only way that leads 
to the pit full of live coals, exerting to get there and is taking 
that way.” Afterwards,he might see that man having fallen 
into the pit of live coals, experiencing excruciating, acute and 
severely painful sensations. 

Sariputta, even so, in this world, I know with my 
mind the mind of some individual thus: “This person is 
taking upon himself the practice, exerting according to it, and 
taking that way whereby, on dissolution of the body after 
death, he will appear in wretched destination, in miserable 
existences, in states of ruin, in realms of continuous suffer¬ 
ing. Thereafter, with divine power of sight, which is ex¬ 
tremely clear, surpassing the sight of men, I see that person, 

i 

on dissolution of the body after death, having appeared in the 
wretched destination, in miserable existences, in states of ruin, 
in realms of continuous suffering, experiencing excruciating, 
7 acute and severely painful sensations.(l) 

And again, Sariputta, in this world, I know with my 
mind the mind of some individuals thus: “This person is 
taking upon himself the practice, exerting according to it, and 
taking that way, whereby, on dissolution of the body after 
death, he will appear in the animal world.”Afterwards, with 
the divine power of sight, which is extremely clear, surpass¬ 
ing the sight of men, I see that person on dissolution of the 
body, after death, having appeared in the animal 
world,expcriencing excruciating, acute and severely painful 
sensations. 
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Suppose, Sariputta, there were a cesspool more than a 
man’s height deep. Then a man oppressed with the heat of 
the sun, parched, exhausted, and feeling hungry and thirsty, 
were to take the way directing him to the cesspool. Observ¬ 
ing him, a man with good eye-sight might say: “This worthy 
man is proceeding by the only way that leads to the cesspool, 
exerting to get there and is taking that way.” Afterwards, he 
might see that man having fallen into that cesspool, experi¬ 
encing excruciating, acute and severely painful sensations. 

Sariputta,even so, in this world, I know with my mind 
the mind of some individual thus: “This person is taking 
upon himself the practice, exerting according to it and taking 
that way, whereby, on dissolution of the body after death, he 
will appear in the animal world.” Thereafter, with the divine 
power of sight, which is extremely, clear, surpassing the sight 
of men, I see that person, on disssolution of the body after 
death, having appeared in the animal world, experiencing 
excruciating, acute and severely painful sensations.(2) 

And again, Sariputta, in this world, I know with my 
mind the mind of some individual thus: “This person is 
taking upon himself the practice, exerting according to it and 
taking that way, whereby, on dissolution of the body after 
death, he will appear in the peta world”. Thereafter, with the 
divine power of sight, which is extremely clear, surpassing 
the sight of men, I see that person on dissolution of the body 
after death, having appeared in the peta world, experiencing 
painful sensations, in abundance. 

» 

Suppose, Sariputta, there were a tree growing on 
uneven ground and giving patchy shade with its sparse 
foliage. Then a man oppressed with the heat of the sun, 
parched, exhausted, and feeling hungry and thirsty, were to 
take the only way, directing him to that tree. Observing him, 
a man with (good) eye-sight might say: “This worthy man is 
proceeding by the only way that leads, to this tree, exerting to 
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get there and is taking that way”. Afterwards, he might see 
that man sitting or lying in the shade under that tree experi¬ 
encing painful sensations in abundance. 

Sariputta, even so, in this world,I know with my mind 

the mind of some individual thus: “This person is taking 

* 

upon himself the practice, exerting according to it and taking 
that way, whereby, on dissolution of the body after death, he 
will appear in the peta world. Thereafter, with the divine 
power of sight, which is extremely clear, surpassing the sight 
of men, I see that person, on dissolution of the body after 
death, having appeared in peta world, experiencing painful 
sensations in abundance. (3) 

# 

And again, Sariputta, in this world, I know with my 
mind the mind of some individual thus: “This person is 
taking upon himself the practice, exerting according to it and 
taking that way, whereby, on dissolution of the body after 
death, he will appear amongst human beings”. Thereafter, 
with the divine power of sight, which is extremely clear, 
surpassing, the sight of men, I see that person, on dissolution 
of the body after death, having appeared amongst human 
beings, experiencing pleasant sensations in abundance. 

Suppose, Sariputta, there were a tree growing on even 
ground and giving thick shade with its luxuriant foliage. Then 
a man, oppressed with the heat of the sun, parched, ex¬ 
hausted, and feeling hungry and thirsty, were to take the only 
way directing him to that tree. Observing him, a man with 
(good) eye-sight might say: “ This worthy man. is proceeding 
by the only way that leads to this tree, exerting to get there 
and taking that way.” Afterwards, he might see that man 
sitting or lying in the shade under that tree, experiencing 
pleasant sensations in abundance. 

Sariputta, even so, in this world, I know with my 
mind the mind of some individual thus: “This person is 
taking upon himself the practice, exerting according to it and 
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taking that way, whereby, on dissolution of the body after 
death, he will appear amongst human beings.’’Thereafter with 
the divine power of sigiit, which is extremely clear, surpass¬ 
ing the sight of men,I see that person, on dissolution of the 
body after death, having appeared amongst human beings, 
experiencing pleasant sensations in abundance.(4) 

And again, Sariputta, in this world, I know with my 
mind the mind of some individual thus: “This person is 
taking upon himself the practice, exerting according to it and 
taking that way, whereby, on dissolution of the body after 
death, he will appear in the good destination, the happy 
world of the devas.” Thereafter, with the divine power of 
sight, which is extremely clear, surpassing the sight of men,I 

see that person on dissolution of the body after death, having 

-« 

appealed in the good destination, the happy world of the 
devas, experiencing absolutely pleasant sensations. 

Suppose, Sariputta, there were a turreted mansion with 
a pannacled hall painted inside and out, protected from the 
wind, with door fastened and windows closed. Inside that 
hall, there were a throne spread with long-fleeced carpets, 
carpets of variegated designs and white woollen coverlets, 
wollen coverlet with floral designs and rugs made of antelope’s 
hide, with an awning above and scarlet foot-rest and head¬ 
rest at each end. Then, a man, oppressed with the heat of the 
sun, parched, exhausted, feeling hungry and thirsty, were to 
take the only way directing him to that turreted mansion. 
Observing him, a man with (good) eye-sight might say: “This 
worthy man is proceeding by the only way that leads to this 
turreted mansion, exerting to get there, and taking that way.” 
Afterwards, he might see that man sitting or lying on that 
throne in the main hall of the turreted mansion, experiencing 
absloutely pleasant sensations. 
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Sariputta, even so, in this world, I know with my 
mind the mind of some individual thus: “ This person is 

taking upon himself the practice, exerting according to it and 

% 

taking that way, whereby, on dissolution of the body after 
death, he will appear in the good destination, the happy 
'world of the devas. Thereafter, with the divine power of 
sight, which is extremely clear, surpassing the sight of men, 
I see that person, on the dissolution of the body after death, 
having appeared in the good destination, the happy world of 

devas, experiencing absolutely pleasant sensations. (5) 

■ 

And again, Sariputta, in this world, I know with my 
mind the mind of some individuals thus:“This person is 
taking upon himself the practice, exerting according to it and 
taking that way, whereby, because of the destruction of 
asavas, he will remain, realizing by himself through Magga 
Insight, attaining to, in this very life, the emancipation of 

mind and the emancipation by insight which are free from 

% 

asavas.” Thereafter,I see that person, due to the destruction of 
asavas, who remains, realizing by himself through Magga 
Insight, attaining to, in this very life, the emancipation of 
mind and the emancipation by insight which are free from 

I 

asavas, experiencing absolutely pleasant sensations. 

Suppose, Sariputta, there were a pleasant lotus pond 
with clear, sweet, cool and limpid water, with good landing- 

places. And near that pond there might be a dense forest. 

* 

- Then, a man oppressed with the heat of the sun, parched, 
exhausted and feeling hungry and thirsty were to take the 
only way directing him to that pond. Observing him, a man 
with (good) eye-sight might say:‘‘This worthy man is pro¬ 
ceeding by the only way that leads to this pond, exerting to 
gel there and taking that way”.Afterwards, he might see that 
man plunging into that pond, having a bath in it, drinking of 
it and having allayed all oppressive heat, exhaustion and 
fever, come out of it and sitting down or lying down in that 
forest, experiencing obsolulely pleasant sensations. 
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Sariputta, even so, in this world, I know with my 
mind the mind of some individuals thus: “This person is 
taking upon himself the practice, exerting according to it and 
taking that way, whereby, due to the destruction of asavas, 
he will remain, realizing by himself through Magga Insight, 
attaining to, in this very life, the emancipation of mind and 
the emancipation by Insight which are free from asavas.” 
Thereafter; I see that person, due to the destruction of asavas 
who remains, realizing by himself through Magga Insight, 
attaining to, in this very life, the emancipation of mind and 
the emancipation by Insight which are free from asavas, 
experiencing absolutely pleasant sensations. These, Sariputta, 
are the five destinations. 

Whoever, Sariputta, should say about me who knows 
thus and who sees thus: “Samar]a Gotama possesses no 
special knowledge and insight that enables one to become an 
ariya and that transcends the dhamma practised by ordinary 
human beings. Samaria Gotama teaches the dhamma that 
comes of itself with his own reflection and investigation.” 
Sariputta, if such a person did not retract that statement, did 
not abandon that thought, did not abandon that view, he 
would be cast into niraya, just like a burden thrown down by 
one who had borne it. Just as, Sariputta, a bhikkhu endowed 
with morality, concentration and knowledge, could gain the 
knowledge of arahatta fruition here and now, even so, Sariputta, 
do I declare this. He who did not retract that statement, did 
not abandon that thought, did not abandon that view, would 
be cast into niraya, just like a burden thrown down by one 
who had borne it. 

155. I recollect, Sariputta, that (as a Bodhisattajl 
practised the noble conduct, comprising four parts. Indeed, I 
was an ascetic who practised austerity more than anyone 
whoever practised austerity. I was an ascetic who practised 
self-denial more than anyone whoever practised self-denial. I 
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was an ascetic who abhored evil more than anyone whoever 
abhored evil. I was an ascetic who resorted to seclusion more 
than anyone whoever resorted to seclusion. 

Of the Fourfold noble conduct, what follows, Sariputta, 
is my practice of austerity— 

I go about naked, adopt loose habits (of urinating or 
defecating while standing); wipe my stool clean with my 

hand; do not accept alms-food from one who says “ Come, 

* 

Sir! ”; do not accept alms-food from one who says “Wait, 
sir! ” do not accept alms-food brought before I show up; do 

i ■ 

not accept alms-food prepared purposely for me; do not 
accept alms-food offered by invitation. 

I do not accept alms-food ladled out from the pot or 
from a food-basket; do not accept alms-food offered across 
the threshold; or across the stick or across the pestle; do not 
accept alms-food offered when two persons are eating to¬ 
gether; do not accept alms-food offered by a pregnant woman 
or by a woman giving suck, or by a woman cohabiting with 
a man; do not accept alms-food collected from the public by 
inducement; do not accept alms-food offered where a dog 
awaits feeding; do not accept alms-food swarming with flies. 

I do not take fish or meat; do not take fermented beverages 
or spirits or fermented gruel buried in husks. 

I go for alms-food to one house only and take only 

% 

one morsel. I go to two houses and take only two morsels 
...p... I go for alms-food to seven houses and take only seven 
morsels. I remain contented with only one small cupful of 
food or only two small capfuls of food ....p... I remain 
contented with only seven small cupfuls of food. I take food 
only on alternate days, or only once after two days...p...I take 
food once in seven days, in this manner, I dwell with the 
practice of taking food at long intervals up to once every 
half-month. 
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I maintain myself on green vegetables, or on millet, 
or on wild rice, or on scrapings of leather, or on duckweed, 
or on broken rice, or on overcooked crust of rice, or on 
sesamum oil-cake, or on grass, or on cowdung. I live on wild 
roots, wild fruits, berries and fruits falling from trees by 
themselves. 

And I wear coarse hempen clothes or clothes of hemp 
interwoven with other fibres, clothes made from shrouds, rugs 
collected from dust heaps, or clothes made of barks or of the 
black antelope hide, or strips of the black antelope hide; wear 
clothes made of kusa grass or of fibres or of strips of wood; 
wear clothes made of human hair or of horse tails or of owl 
feathers. 

I pluck out my hair and my beard, and am given to 
practise of plucking out hair a. d beard. I practise standing 
upright refusing a seat, I sit on my haunches, and am given 
to the practice of sitting on my haunches. I lie on a bed of 
thorns and sleep on it. I abide in the habit of descending into 
the water for the third time in the evening. Thus I abide in 
the manifold practice of self-mortification tormenting my body. 
This, Sariputta, is my practice of austerity.(l) 

156. Of that fourfold noble conduct what follows, 
Sariputta, is my practice of self-denial — 

The dust and dirt accumulated for many years on my 
body and formed a coating. It is, Sariputta, as if dead tissues 
accumulated on the stump of a tinduka-tree had formed an 
incrustation, even so, the dust and dirt accumulating for many 
years on my body formed a coating. Sariputta, it never 
occurred to me thus: “How well it would be if I were to rub 
off this dust and dirt with my hand or if others were to rub 
off this dust and dirt with their hands.” This, Sariputta, is my 

practice of self-denial(2) 

0 
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Of that fourfold noble conduct, what follows, Sariputta, 
is the practice of abhorrence of evil- 

Sariputta, I was mindful whether I moved forward or 
backward. My kindness is always present even in a small drop 
of water, with the thought; ‘Let no harm befall on any tiny 
beings that may be in it 6 .This, Sariputta, is my practice of 
abhorrence of evil. (3) 

Of that fourfold noble conduct, Sariputta, what follows is 
my practice of resorting to seclusion. 

Sariputta, having gone forth deep into a certain forest, I 
lived there. When, I saw a cowherd or any other herdsman or 
a grass-cutter, or a wood-cutter, or one who works in the 

forest 7 , I fled from grove to grove, from thicket to thicket, from 

# 

dale to dale and from hill to hill. Why did I run away thus? It 
is because, I wished “May they not see me.! May I not see 
them!” 

It is, Sariputta, as if a deer, the habitant of the forest 
were to see a man flee from grove to grove, from thicket to 
thicket, from dale to dale and from hill to hill, and even so did 
I flee, Sariputta, when he saw a cowhejd or any other herdsman 
or a grass-cutter or a wood-cutter, or one who works in the 
forest. Why then did I flee from grove to grove, from thicket to 
thicket, from dale to dale, and from hill to hill? It is because, I 
wished “May they not see me! May I not see them!”This, 
Sariputta, practice is my resorting to seclusion. 

Then I, Sariputta, went on all fours to cow-pens where 
cattle and herdsmen had left, approached them and ate the 
droppings of young suckling calves. And, Sariputta, so long as 
my own urine and excrements held out, I fed on them. This, 

0. Visamagate: It means beings that might happen to be in that drop 
of water. 

7. One who works in the forest, Vanakamika: One who gathers 
forest produce. 
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Sariputta, is my practice of eating unnatural food. 8 

157. Sariputta, I went forth deep into a terrifying forest 
and lived there. What was the most terrifying thing of this 
terrifying forest is this: “Whoever, not rid of attachment, enters 
that forest would mostly have his hairs stand on end.” And I, 
Sariputta, used to spend the night in the open air and the day 
in the forest thicket during the eight intervening days 9 in the 
cold season when snow falls. Then, Sariputta, this wonderful 
verse, never heard before, come into my mind. 

“Alone in the woods so terrifying, unclothed, not 
receiving the warmth of a fire, enduring extreme 
heat and cold, the reclue is bent on his quest for 
purity.” 

And, Sariputta,I slept in cemetries with (a bundle of) 
skeletons for a pillow. Then young cowherds came up to me, 
spat on me, made water on me, showered me with dust and 
stuck twigs into the hole of my ear-lobe. But, Sariputta, I do not 
remember ever having any ill will against them. This, Sariputta, 
is my abiding in equanimity. 

158. There are, Sariputta, some samaijas and brahmaqas 
who say thus and who view thus: “Purity is achieved through 
food.” They said “We remain subsisting on jujube fruits”. And 
they ate jujube fruits, powdered jujube fruits, drank jujube fruit- 
juice. They took various preparations out of jujube fruits. But I, 

v 

Sariputta, remember having subsisted only on one jujube fruit. 
You, Sariputta, might have thought: “In those days, a jujube 
fruit might be large.” You should not, Sariputta, take it so. At 
that time also, the size of a jujube fruit was the same as it 
is now. 


8. Unnatural food, Mahavikata bhojana: It means disgusting food 

not eaten by any other person. 

9. Eight intervening days: Antaratthaka: The last four days in Magha 

and the first four days in Phagguqa.- 
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As I, Sariputta, was subsisting on only one jujube 
fruit my body became extremely emaciated. So little did I eat 
that the limbs of my body, large and small became like the 
joint of a vine or of a climbing creeper. So little did I eat that 
my buttocks became like a camel’s hoof. So little did I eat 
that my spine had knobs like a string of beads, bulging here 
and sunken there.So little did I eat that my gaunt ribs 
collapsed in disarray like the rafters of a tumbledown rest 
house, falling one upon another. So little did I eat that the 
pupils of my eyas appeared sunk deep in the sockets like the 
gleam of water lying at the bottom of a deep well. So little 
did I eat that my scalp became shrivelled and shrunk like a 
bitter white gourd, freshly plucked when green that shrivels 
and shrinks due to the heat of the sun and the wind. 


Sariputta, when I touched the skin of my belly, it was 
my backbone that I felt and when I touched my backbone it 
was the skin of my belly that I felt. So little did I eat that 
the skin of my belly appeared to be sticking fast to my 
backbone. When I, Sariputta, rose to defecate or uninate I fell 
down on my face then and there because I ate so little. 

Sariputta, I rubbed my body with my hands to soothe 
it. As I thus rubbed my body with my hands, the hairs, rotted 
at the roots, fell away from my body because I ate so little. 


159. There are, Sariputta, some samaqas and brahmaijas 
who say thus and who view thus: “ Purity is achieved 
through food.” They said:“We remain subsisting on kidney 
beans ...p... on sesamum ...p... on grains of rice.” They ate 
rice-grains and powdered rice grains, and drank rice-grain 
water and took various preparations out of rice-grains. But I, 
Sariputta, remember having subsisted only on one grain of 
rice. You, Sariputta, might have thought: “In those days a 
rice-grain might be large.” You should, Sariputta not take it 
so. At that time also, the si/e of a rice -grain was the same 
as it is now. 
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As I, Sariputta, was subsisting only on one grain of 
rice, my body became emaciated. So little did I eat that the 
limbs of my body, large or small became like a joint of vine 
or of a climbing creeper. So little did I eat that my buttocks 
became like a camel’s hoof. So little did I eat that my spine 
had knobs like a string of beads, bulging here and sunken 
there. So little did I eat that my gaunt ribs collapsed in 
disarray like the rafters of a tumbledown rest house, falling 
one upon another, So little did I eat that the pupils of my 
eyes appeared sunk deep in the sockets like the gleam of 
water lying at the bottom of a deep well. So little did I eat 
that my scalp became shrivelled and shrunk like a bitter white 
gourd, freshly plucked when green, that shrivels and shrinks 
due to the heat of the sun and the wind. 


Sariputta, when I touched the skin of my belly, it was 
my backbone that I felt; and when I touched my backbone it 
' was the skin of my belly that I felt. So little did I eat that 
the skin of my belly appeared to be sticking fast to my 
backbone. When I, Sariputta, rose to defecate or urinate, I 
fell down on my face then and there because I ate so little. 
Sariputta,I rubbed my body with my hands to soothe it. As 
I thus rubbed my body with my hands, the hairs, rotted at the 
roots, fell away from my body because I ate so little. 

Sariputtta, even with that effort, with that practice and 
with that difficult method, I failed to attain the special knowl¬ 
edge, that enables one to become an ariya and that tran¬ 
scends the dhamma practised by ordinary human beings. 
What was the reason for this? It was because I failed to 
attain the ariya knowledge, which will lead one, who prac¬ 
tices accordingly, to the extinction of dukkha. 


160. There are, Sariputta, some sai 
who say thus and who view thus: “ 
through going the round of existences, Sarhsara.” Hut, Sariputta, 
it will not be easy ( for one ) to point out to any existence 


Purity is achieved 
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lo which I have not gone through in this long journey of 
Sarrtsara, except for the existence among the Suddhavasa 
devas. Had I , Sariputia , gone through among Suddhavasa 
devas , I would not have come again to this (human) world. 

There are, Sariputta, some samanas and brahmanas 
who say thus and who view thus: “Purity is achieved through 
rebirths.” But, Sariputta, It will not be easy(for one) to point 
'out lo any (kind of) rebirth which I have not gone through 
in this long journey of Sarrisara, except for rebirth among 
Suddhavasa devas. Had I, Sariputta, been reborn among 
Suddhavasa devas, I would not have come again to this 
(human) world. 

There are, Sariputta, some samanas and Brahmanas 
who say thus and who view thus: “Purity is achieved through 
dwelling in the rounds of rebirths, Sarrtsara.” But, Sariputta, 
it will not be easy ( for one ) to point out to any dwelling 
where I have not lived in this long journey of Sarhsara 
except dwelling among Suddhavasa devas. Had I, Sariputta, 
ever dwelt among Suddhavasa devas, I would not have come 
again to tkis ( human ) world. 


There are, Sariputta, some samanas and brahmanas 
who say thus and who view thus: “Purity is achieved through 
making sacrificial offerings”. But, Sariputta, it will not be 
easy ( for one ) to point out to any sacrificial offerings I have 
not made in this long journey of the Sarrtsara. I made 


sacrificial offerings as a duly anointed king, or as an im¬ 


mensely wealthy brahmin . 


There are, Sariputta, some samanas and brahmanas 
who say thus and who view thus: “ Purity is achieved 
through attending to the sacrificial fire”.But, Sariputta, it will 
not be easy ( for one ) to point out to any sacrificial fire 
which l have not attended to in this long journey of Sarrtsara. 


I attended to that sacrificial fire as a duly anointed king or as 


an immensely wealthy brahmin. 
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161. There are, Sariputta, some samaras and brahmarjas 

who say thus and who view thus: “As long as this good 

young man is possessed of youthfulness and black hair, being 

in his prime of life, he will be possessed of the noble 

wisdom, but when he gets old and worn, stricken in years; 

having lived his lifespan, advanced in life, reaching the age 

of eighty, ninety or a hundred, he loses that noble wisdom. 

But, Sariputta, you should not take it so. Sariputta, now I 

become old and worn, stricken in years, having lived my 

lifespan, advanced in life, and reached the age of eighty. 

Were I, in this Teaching, to have four disciples with a 

hundred years’ life span, living a hundred years, endowed 

with the utmost mindfulness, retentive memory, recitative 

energy and the best wisdom; for instance, Sariputta, there 

must be ah archer, trained, well practised, tested as a true 

marksman, having a strong bow, sending effortlessly his light 

arrow across the shadow of a palm-tree; these four disciples, 
* 

endowed with the utmost mindfulness, retentive memory, 
recitative energy and the best wisdom, might ask me repeat¬ 
edly questions about the four methods of steadfast mindful- 
ness all the time, except when eating, drinking, taking hard 
food, tasting, defecating, urinating, sleeping and relaxing; I 
would then answer the questions of those four disciples of 

a 

mine whenever they asked me and they would be able to 
bear them in mind. And they would not ask any questions 
for the second time. And yet, Sariputta, the Tathagata’s 
exposition of the dhamma would still be unexhausted; the 
Tathagata’s exposition on the words and phrases on the 
dhamma would still be unexhausted; the Tathagata’s answers 
to the questions asked would still be unexhausted. Indeed the 
four disciples of mine with a hundred years’ lifespan, living 
for a hundred years, would pass away at the end of a 

hundred years, and yet Sariputta, verily,the Tathagata’s wis- 

* > 

dom would suffer no change in acuity, even when, Sariputta, 
I would have to be carried in a litter. 
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Sariputta, whoever wishing to speak rightly, should 
say rightly of me thus: “A being, not subject to bewilder¬ 
ment, has arisen in this world for the welfare and happiness 

4 

of many people, out of compassion for the world, wealfare, 
for the benefit and happiness of devas and men”. He should 
say rightly of me thus: “A being not subject to bewilderment 
has arisen in this world for the welfare and happiness of 
many people, out of compassion for the world, for the 
welfare, benefit and happiness of devas and men.” 

162. At that time, the Venerable Nagasamala was 
sitting behind the Bhagava, fanning him. The Venerable 
Nagasamala said to the Bhagava thus: “Wonderful,- Vener¬ 
able Sir; Marvellous, Venerable Sir! On hearing this dis¬ 
course; Venerable Sir, my hair stood on end, what is the 
name of this discourse. 

That being so, you, Nagasamala, may bear this dis¬ 
course in mind as “The Hair- raising Discourse.” 

Thus said the Bhagava. Delighted, the Venerable 
Nagasamala rejoiced in what the Bhagava had said. 

End of Mahaslhanada Sutta, 
the second in this v'agga. 
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3. MAHADUKKHAKKHANDHA sutta 

The Longer Discourse on the Mass of Dukkha 

163. Thus have I heard: 

At one time,- the Bhagava was staying at the Jetavana 
monastery of Anathapipdika in Savatthl. Then, in the morn¬ 
ing, many bhikkhus, having rerobed themselves and carrying 
alms-bowls and great robes, made their rounds for alms-food 
in Savatthl. Then it occurred to those bhikkhus: “ It is too 
early to go on the rounds for alms-food, it were better that 
we approach the place of the wandering ascetics 
(paribbajakas) who hold alien views.” 

Then those bhikkhus approached the place of the wan¬ 
dering ascetics holding alien views. And, having approached 
there, they exchanged friendly greetings with them, having 
concluded the felicitous and memorable conversation, they sat 
in a suitable place. Then the wandering ascetics holding alien 
views spoke to them who were thus sitting. 

Friends, Samapa Gotama declares the knowledge that 
transcends sense-pleasures and so do we also declare the 
knowledge that transcends sense-pleasures. Friends, Samarja 
Gotama declares the knowledge that transcends corporeality 
and so do we also declare the knowledge that transcends 
corporeality. Friends, Samaria Gotama declares the knowledge 
that transcends sensation, and so do we also declare the 
knowledge that transcends sensation. Friends ! In this matter, 
what is the distinction, what the superiority, and what the 
difference between Samar)a Gotama and us in teaching as 
against teaching and in instruction as against instruction of the 
dhamma?” 


Then those bhikkhus neither expressed approval nor dis¬ 
sent regarding what the wandering ascetics holding alien 

'iews had said. Having expressed neither approval nor dis- 

♦ 

~nt, having arisen from their seats they departed, thinking: 
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“We shall learn the meaning of these words in the presence 
of the Bhagava.” 

164. Then those bhikkhus, having made their rounds for 
alms-food, having had their meal, having returned from the 
rounds, approached the Bhagava. Having approached . and 
having done their obeisance to him, sat in a suitable place. 
Having sat in a suitable place, those bhikkhus said to the 
Bhagava these words: “Venerable Sir, in the morning we, 
having rerobed ourselves and carrying alms-bowl and great 
robe, entered SavatthT for alms - food. Then, Venerable Sir, 
it occurred to us: “It is too early to go on the rounds for 
alms-lbod in SavatthT. It were better that we approach the 
place of the wandering ascetics who hold alien views”. 


Then Venerable Sir, we approached the place of the 
wandering ascetics, and having approached there, exchanged 
friendly greetings with them and having concluded the felici¬ 
tous and memorable conversation, we sat in a suitable place. 
Then, Venerable Sir, the wandering ascetics holding alien 
views spoke to us who were thus sitting: “Friends, Samara 
Gotama declares knowledge that transcends sense-pleasures; 
and so do we also declare the knowledge that transcends 

t 

sense-pleasures. Friends, Samaria Gotama declares the knowl¬ 
edge that transcends corporeality; and so do we also declare 
the knowledge that transcends corporeality. Friends, Samapa 
Gotama declares the knowledge that transcends sensation; and 
so do we also declare the knowledge that transcends sensa¬ 
tion. Friends! In this matter what is the distinction, what the 
superiority, and what the difference between Samaria Gotama 
and us in teaching as against teaching and in instruction as 
against instruction of the dhamma?” 


Then, Venerable Sir, we expressed neither approval nor 
dissent regarding what the wandering ascetics holding alien 
views had said. Having expressed neither approval nor dis¬ 
sent, having risen from our seats, we departed, thinking: “We 
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shall learn the meaning of those words in the presence of the 
Bhagava.” 

165. Bhikkhus! The wadering ascetics holding alien views 
who spoke thus should be asked: “ Friends, what is the 
enjoyableness of sense-pleasures? What are their faults? What 
is the escape (from them)? What is the enjoyableness of 
corporeality? What are their faults? What is the escape (from 
them)? What is the enjoyableness of sensations? What are 
their fault? What is the escape ( from them)?” 

Bhikkhus! When thus asked, the wandering ascetics hold¬ 
ing alien views will not be able to give a full answer; but 
they will become greatly distressed. Why is it so? It is 
because (such questions) are beyond the range of their 
knowledge. Bhikkhus! I see no one in the world comprising 

devas, Maras and Brahmas and amongst beings comprising 

♦ 

samaqas, brahman as, kings ( sammutideva ) and men who 
can satisfy the mind with answers to these questions except 
the Tathagata, or the Tathagata’s disciple or one who has 
heard from this Teaching. 

166. Bhikkhus! What is the enjoyableness of sense- 

pleasures? Bhikkhus! There are five (kinds of)sense-pleasures. 

✓ _ 

And what are the five? They are: visible object cognizable by 
eye-consciousness, desirable, delightful, pleasing, alluring, ac¬ 
companied by sensual attachment, and enticing; sound cogni¬ 
zable by ear-consciousness. ..p... smell cognizable by nose- 

consciousness . taste cognizable by tongue-consciousness 

.... physical contact cognizable by body-consciousness, desir¬ 
able, delightful, pleasing, alluring, accompanied by sensual 
attachment, and enticing. Bhikkhus! these are the five (kinds 
of) sense-pleasures.Bhikkhus! Whatever happiness and satis¬ 
faction that arise in consequence of these five (kinds of) 
sense-pleasures is enjoyableness of sense-pleasures. 
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167. Bhikkhus! What are the faults of sense-pleasures? In 
this world, bhikkhus, a worthy man earns his living by some 
craft such as reckoning on the fingeis, calculating, computing, 
tilling the soil, trading, tending cattle, serving in the army and 
serving the king and by some other vocation, enduring the 
cold, enduring the heat, encountering the attack of gadflies, 
mosquitoes, wind, sun and crawling creatures (such as snakes, 
scorpions and lice), facing (the danger of) death through 
hunger and thirst. Bhikkhus! This is the fault of sense- 
pleasures. This is the mass of dukkha in the present life. This 
has sense-pleasure as its cause, sense-pleasure as its source, 
sense-pleasure as its basis, and it is only sense-pleasure that 
gives rise to this. 

Bhikkhus! If that worthy man, making effort, exertion 
and endeavour, fails to acquire wealth, he grieves, mourns, 
laments, wails while beating his breast, and becomes bewil¬ 
dered, (saying to himself),‘Vain, indeed, is my effort; fruitless, 
indeed, is my endeavour.’ Bhikkhus! This too, is the fault of 
sense-pleasures. This is the mass of dukkha in the present 
life. This has sense-pleasure as its cause, sense-pleasure as its 
source, sense-pleasure as its basis, and it is only sense- 

pleasure that gives rise to this. ~~ 

/ •• . 

/ • ' •’*. 

Bhikkhus! If that worthy man, making effort, exertion 

and endeavour, succeeds in acquiring wealth, he undergoes 
♦ 

discomfort and anxiety in having to look after it,(saying to 
himself),‘How can I safeguard my wealth so that neither 
kings nor thieves may deprive me of it, nor fire, burn it, nor 
water carry it away, nor heirs for whom I have no affection 
take it?’.But, although that worthy man protects and guards 
his wealth, if kings take it away, if thieves take it away, if 
fire burns it, if water carries it away and if heirs for whom 
he has no affection take it, then that worthy man grieves, 
mourns, laments, wails while beating his breast, and becomes 
bewildered,(saying to himself),‘The wealth that has been ac¬ 
quired is of no avail to me. It is no more.’ Bhikkhus! This 
too, is the fault of sense-pleasures. This is the mass of 
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dukkha in the present life.This has sense-pleasure as its cause, 
sense-pleasure as its source, sense-pleasure as its basis, and it 
is only sense-pleasure that gives rise to this. 

168. And, again, bhikkhus, it is through this cause, this 
source, this basis, this motivation which is sense-pleasure that 
kings dispute with kings, khattiyas (feudal lords) dispute 
with khattiyas, brahmarjas dispute with brahmarjas, house¬ 
holders dispute with householders, a mother disputes with her 
son or daughter, a son or daughter disputes with his or her 
mother, a ^father disputes with his son or daughter, a son or 
daughter disputes with his or her father, a brother disputes 
with his brother, a brother disputes with his sister, a sister 
disputes with her brother, and a friend disputes with his 
friend. Having come to dispute, quarrel and disagreement, 
they beat one another with their hands; they throw stones at 
one another; they attack one another with sticks; they hack at 
one another with weapons; and they die or are grievously 
wounded at the very place of their quarrels. Bhikkhus! This 
too, is the fault of sense-pleasures. This is the mass of 
dukkha in the present life. This has sense-pleasure as its 
cause, sense-pleasure as its source, sense-pleasure as its basis, 
and it is only sense-pleasure that gives rise to this. 


And, again, bhikkhus, it is through this cause, this source, 
this basis, this motivation which is sense-pleasure that people, 
having armed themselves with swords and shields and having 
slung bows and quivers(on their shoulders), plunge into battle 
as both sides fight with arrows and spears flying and with 
swords flashing. There, on that battlefield, they are shot with 
arrows, pierced with spears and their heads are cut off with 
swords. So they either die or are grievously wounded on that 
very battlefield. Bhikkhus! this too, is the fault of sense- 


pleasures. This is the mass of dukkha in the present life. This 
has sense-pleasure as its cause, sense-pleasure as its source, 
sense-pleasure as its basis,and it is only sense- pleasure that 
gives rise to this. 
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And, again, bhikkhus, it is through this cause, this source, 
this basis, this motivation which is sense-pleasure that people, 
having armed themselves with swords and shields and having 
slung bows and quivers (on their shoulders ), rush to the base 
of ramparts which have been smeared with soggy, sticky 
mud, as arrows and spears fly and swords flash. In , that 
very place they are struck with arrows, speared, poured over 
with boiling dung, crushed with pounding logs and decapi¬ 
tated with swords. So they either die or are grievously 
wounded in that very place. Bhikkhus! This too, is the fault 
of sense-pleasures.This is the mass of dukkha in the present 

» t 

life. This has sense-pleasure as its cause, sense-pleasure as its 
source,sense-pleasure as its basis, and it is only sense-pleasure 
that gives rise to this. 

169, And, again, bhikkhus ,it is through this cause, this 
source, this basis, this motivation which is sense-pleasure that 
people commit house-breaking, that they raid an entire vil¬ 
lage, that they loot a home, that they waylay travellers and 
that they seduce others’wives. That man(committing such 
crimes) is seized by the king who metes out various punish¬ 
ments to him. (The king’s) men whip him. They cane him. 
They beat him with sticks. They cut off his hands. They cut 
off his legs. They cut off both his hands and legs.They cut 
off his ears. They cut off his nose. They cut off his ears and 
his nose. They open the skull and pour molten iron into the 
brain like pouring boiling sour-gruel. They scalp his head to 
look white like a conch-shell. With blood they fill his mouth 
which is agape like Rahu’s that swallows the sun. They 
make fire-works by wrapping his body in oilcloth and setting 
it afire. They make a flaming torch by wrapping his two 
hands in oilcloth and setting them afire. They flay him so that 
the skin of his whole body falls down to the ankle, looking 

! I . _ 

like a mass of leaves at the base of an arum plant. They flay 
him upwards from ankle to neck, with the skin looking like 
_a_robe made of bark. They make a crawling antelope out of 
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him by impaling him with stakes in alb his four limbs. They 

pull down his skin, flesh and sinews with iron spikes as 

__ * 

sharp as fish-hooks. They chop up the flesh of his body 
piece by piece each weighing one tical. They beat him with 
iron spikes and sprinkle (the wounds) with salt. They impale 
him on an iron stake and revolve him round it as if turning 
a door-bolt in its door-post. They reduce his bones into a 
pulp which is formed into the shape of a straw- ring that 
serves as a stand for the rice-pot. They pour boiling oil over 

p 

him.They cause him to be devoured by dogs. They impale 
him alive on an iron stake. They cut off his head with the 
sword. That man either dies or is grievously wounded in that 
very place. Bhikkhus! This too, is the fault of sense-plea- 
sures. This is the mass of dukkha in the present life.This has 
sense-pleasure as its cause,sense-pleasure as its source, sense- 
pleasure as its basis, and it is only sense-pleasure that gives 
rise to this. 

And, again, bhikkhus, it is through this cause, this source, 
this basis, this motivation which is sense-pleasure those people, 
having committed evil in deed, word and thought, fall into 
ap5ya, miserable existences, duggati, wretched destinations, 
vinipata, states of ruin,' and niraya, realms of continuous 

suffering, on dissolution of their bodies after death. Bhikkhus! 

# 

this too, is the fault of sense-pleasures. This is the mass of 
dukkha in future existences. This has sense-peasure as its 
cause, sense-pleasure as its source, sense-pleasure as its basis 
and it is only sense- pleasure that gives rise to this. 

170. Bhikkhus! What is the escape from sense-pleasures? 
Bhikkhus! Removing and abandoning desire for and attach¬ 
ment to sense-pleasures is the escape from sense-pleasures. 

Bhikkhus! There is no reason (to believe) that whoever, 
be they samanas or brahman as do not comprehend truly, as 
it is, the enjoyableness of sense-pleasures as enjoyableness. 
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the fault of senes-pleasures as fault, and the escape from 

sense-pleasures as escape, will either comprehend sense-plea- 

« 

sures by themselves or will incite others to take up the 
practice for understanding sense-pleasures. 

Bhikkhus! There is reason (lo belive) that whoever, be 
they samaijas or brahmarjas, comprehend truly, as it is, the 
enjoyableness of sense-pleasures as enjoyableness, the fault of 

sense-peasures as fault and the escape from sense-pleasures as 

• \ 

escape, will either comprehend sense-pleasures by themselves 
or will incite others to take up the practice for understanding 
sense-pleasures. 

171. Bhikkhus! What is enjoyableness of corporeality. 
Bhikkhus! Suppose there were a fifteen or sixteen-year old 
girl belonging to a royal family,or to a family of brahmarjas, 
or to a family of householders, who is neither too tall nor too 
short, neither too thin nor too fat, neither too dark nor too 
fair. Bhikkhus! At her age would not she be very beautiful 
and lovely? 

“Yes, Venerable Sir!”(said the bhikkhus). Bhikkhus! This 
pleasure and happiness arising from beauty and loveliness is 
enjoyableness of corporeality. Bhikkhus, what are the faults 
of corporeality? Bhikkhus, with the lapse of time one might 
find that same lady (lit, sister) reaching the age of eighty, 
ninety or a hundred years, geting old, arched as rafters, bent 
double, supported by a staff, walking with a trembling gait, 
afflicted with disease, youth gone, teeth broken, hair greying 
and falling off, bald-headed,wrinkled, freckled all over. 
Bhikkhus! What do you think of this? Is it not that (her) 
former beauty and loveliness have gone? Are not the faults 
obvious? “ Yes, Venerable Sir,” (said the bhikkhus). 

These, too, bhikkhus are the faults of corporeality. 

And again, bhikkhus, one might see that same lady ill, 
suffering, sorely afflicted with disease, wallowing in her own 
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urine and stool and lying (in bed) able to get up on lie down 
only with the help of others. Bhikkhus! What do you think 
of that? Is it not that (her) former beauty and loveliness have 
gone? Are not the faults obvious? “Yes,Venerable Sir,(said 
the bhikkhus) These, too,bhikkhus, are the faults of corpore¬ 
ality. 

172. And again, bhikkhus, one might see that same lady, 
her body, abandoned in a cemetry, dead for one day, or dead 
for two days, or dead for three days, swollen, turning blue 
and black, and festering. Bhikkhus! What do you think of 
that? Is it not that (her) former beauty and loveliness have 
gone? Is not the fault obvious? “Yes, Venerable Sir”,(said the 
bhikkhus). These, too, bhikkhus, are the faults of corporeality. 

And again, bhikkhus, one might see that same lady, her 
dead body abandoned in a cemetry, being devoured by 
crows, being devoured by hawks„ being devoured by vul¬ 
tures, being devoured by herons, being devoured by dogs, 
being devoured by tigers, being devoured by leopards, being 
devoured by jackals or being devoured by various kinds of 
worms.Bhikkhus! What do you think of that? Is it not that 
(her) former beauty and loveliness have gone? Is not the fault 
obvious? “Yes, Venerable Sir” said the bhikkhus. These, too, 
bhikkhus, are the faults of corporeality. 

And again, bhikkhus, one might see that same lady her 
dead body abandoned in a cemetry, a skeleton held together 
by the tendons, with some flesh and blood still adhering to it, 
a skeleton held together by the tendons, blood besmeared, 
fleshless, a skeleton still held together by the tendons, without 
flesh and blood; loose bones scattered in all directions,—at 
one place bones of a hand, at another place bones of a foot, 
at another place ankle-bones, at another place shin-bones, at 
another place thigh-bones, at another place hip-bones, at 
another place rib-bones, at another place spinal-bones, at 
another place shoulder-bones, at another place neck-bones, at 
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antother place the jawbone, at another place the teeth, at 
another place the skull. 

Bhikkhus, What do you think of that? Is it not that (her) 
fromer beauty and loveliness have gone? Are not the faults 
obvious? “Yes, Venerable Sir,” (said the Bhikkhus.) These, 
too, bhikkhus, are the faults of corporeality. 

And again, bhikkhus, one might see that same lady, her 
dead body abandoned in a cemetry, reduced to bleached 
bones of conch-like colour, and turned into a heap of bones, 
many years old, and rotted bones, crumbling to dust. 
Bhikkhus,what do you think of that? Is it not that (her) 
former beauty and loveliness have gone? Are not the faults 
obvious? “ Yes, Venerable Sir,”( said the bhikkhus. ) These, 
too, bhikkhus, are the faults of corporeality. 


Bhikkhus! What is the escape from corporeality? Bhikkhus! 
Removing and abandoning of desire for, and attachment to 
corporeality is the escape from corporeality. 

Bhikkhus! There is no reason (to believe) that whoever, 
be they samaqas or brahmaqas, do not comprehend truly as 
it is the enjoyableness of coroporeality as enjoyableness, the 
fault of corporeality as fault and the escape from corporeality 
as escape, will either comprehend, corporeality by itself or 
will incite others to take up the practice for understanding 
corporeality. 

Bhikkhus! There is reason to believe that whoever, be 
they samaqas or brahmaqas, comprehend truly, as it is, the 
enjoyableness of corporeality as enjoyableness, the faults of 
corporeality as faults, and the escape from corporeality as 
escape, will either comprehend corporeality by itself or will 
incite others to take up the practice for understanding corpo¬ 
reality. 


17-3. Bhikkhus! What is the enjoyableness of sensations? 
In this Teaching, bhikkhus, a bhikkhu, being detached from 
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sensual pleasures and being detached from demeritorious fac¬ 
tors, achieves and remains in the first jhana, which has 
vitakka and vicara and which has plti and sukha born ot 
detachment from hindrances (nlvaranas,). Bhikkhus! When a 
bhikkhu being detached from sensual pleasures and being 
detached from demeritorious factors, achieves and remains in 
the first jhana which has vitakka, vicara, plti and sukha, born 
out of detachment from hindrances (nlvaranas) he does not 
exercise the will to make himself miserable, or to make others 
miserable. Then, he enjoys sensation which is devoid of 
misery. Bhikkhus! I do declare that absence of misery is the 
best kind of enjoyableness of sensation. 

And then, bhikkhus, a bhikkhu, having got rid of vitakka 
and vicara, achieves and remains in the second jhana, with 
internal tranquillity, with enhancement of one-pointedness of 
mind, devoid of vitakka and vicara, but with plti and sukha 
born of concentration ...p... 

And then, bhikkhus, when a bhikkhu,having been de¬ 
tached from plti as well, dwells in equanimity with mindful¬ 
ness and clear comprehension, experiences sukha in mind and 

body and achieves and remains in the third jhana, for which 

» 

the ariyas praise him as one who abides in happiness, 
possessed of equanimity and mindfulness ...p... 

And then, bhikkhu, when a bhikkhu, by dispelling both 
pleasure and pain, and by the previous disapperance of 
gladness and sadness, achieves and remains in the fourth 
jhana, which has neither pain nor pleasure, but has purity of 
mindfulness bom of equanimity he does not exercise the will 
to make himself miserable, or to make others miserable, or to 
make both himself and others miserable. Then he enjoys 
sensation which is devoid of misery. Bhikkhus! I do declare 
that absence of misery is the best kind of enjoyableness of 
sensations. 
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174. Bhikkhus! What is the fault of sensation? The 
impermanence, the suffering and the changeableness of sensa¬ 
tion is the fault of sensations. 

Bhikkhus, what is the esacpe from sensation? 

Bhikkhus, removing and abandoning of desire for, and 
attachment to sensations is the escape from sensation. 

Bhikkhus, there is no reason (to believe) that whoever, 
be they samarjas or brahmanas, do not comprehend truly, as 
it is, the enjoyableness of sensations as enjoyableness, the 
faults of sensations as faults and the escape from sensations 
as escape, will either comprehend sensations by themselves or 
will incite others to take up the practice for understanding 
sensations. 

Bhikkhus, there is reason to believe that whoever be they 
Samarjas or brahmanas comprehend truly, as it is, the enjoy¬ 
ableness of sensations as enjoyableness, the faults of sensa¬ 
tions as faults and the escape from sensations as escape, will 
either comprehend sensations by themselves or will incite 
others to take up the practice for understanding sensations. 

Thus, spoke the Bhagava. Delighted, the bhikkhus re¬ 
joiced in what the Bhagava had said. 


End of Mahadukkhakkhandha Sutta, 

the third in this vagga. 
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4. C0L.ADUKKHAKKHANDHA SUTTA 
The Shorter Discourse on the Mass of Dukkha 
175, Thus have I heard: 

At one time the Bhagava was staying at the Nigrodharama 
monastery 1 in Kapilavatthu in the kingdom of the Sakyans. 
Then Mahanama, 2 a Sakyan prince, approached the Bhagava, 
and having made his obeisance to the Bhagava, sat in a 
suitable place and addressed the Bhagava thus: 

“Venerable Sir! For quite a long time I have known the 
dhamma taught by the Bhagava thus: ‘Greed (lobha) is an 
impurity of the mind; anger (dosa) is an impurity of the mind; 
bewilderment (moha) is an impurity of the mind.’ But al¬ 
though I kfiow the dhamma taught by the Bhagava thus:* 
Greed (lobha) is an impurity of the mind; anger (dosa) is an 
impurity of the mind; bewilderment(moha) is an impurity of 
the mind,’ sometimes factors of greed take complete hold of 
my mind and overpower it, factors of anger take complete 
hold of my mind and overpower it, and factors of bewilder¬ 
ment take complete hold of my mind and overpower it. 3 
Then, Venerable Sir, it occurs to me thus: ‘ What have I not 
dispelled from within myself which sometimes makes factors 
of greed, anger and bewilderment take complete hold of my 
mind and overpower it?” 

1. Nigrodharama monastery: When the Buddha came to Kapilavatthu, 
Nigrodha, a Sakyan prince, donated a monastery built in his park 
to honour the Buddha.That monastery went by the name of Nigro¬ 
dharama. 

2. Mahanama was already a sakadagaml. (The Commentary) 

3. Mahanama w'as under the impression that he liad got rid of greed, 
anger and bewilderment totally with sakadagami-magga. But he 
also knew that he had (some) kilesas (defilements) which he had 
not been able to dispel. It also occurred to him that because of 
kilesas w'hich he had not yet dispelled, the very kilesas he thought 
he had dispelled arise in him again sometimes.So, he addressed the 
Buddha on this subject. 
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176. Mahanama! Indeed, from within yourself you have 
still not got rid of factors greed, anger and bewilderment, and 
therefore these sometimes take complete hold of your mind 
and overpower it. Mahanama! If, from within yourself, you 
have got rid of those factors, you would not be leading a 

householder’s life and you would not be enjoying the plea- 

% 

sures of the senses. Mahanama ! It is because you have not 
got rid of those factors, you lead a householder’s life and 
enjoy the pleasures of the senses. 

177. Mahanama! Even if an ariya disciple has properly 
seen, fundamentally and really and with right knowledge 4 that 
‘There is little enjoyment in sense-pleasures 5 which are fraught 
with manifold dukkha, with much tribulation and are full of 
faults,’ he would not be one who does not advert back 6 to 
pleasures of the senses unless, having detached himself from 
sense-pleasures and demeritorious factors, 7 he attains the (first 
and second) jhanas of plti (delightful satis-faction ) and 
sukha (bliss), or the more tranquil other (higher) jhanas or the 
two higher Magga Insights. Mahanama! If, however, an ariya 
disciple has properly seen, fundamentally and really and with 
right knowledge, that ‘There is little enjoyment in sense- 
pleasures which are fraught with manifold dukkha, with much 
tribulation and are full of faults,’ and (also) if, having de¬ 
tached himself from sense-pleasures and demeritorious factors, 

4. right knowledge: vipassana insight and the two lower magga 
insights, namely, sotapattimagga and sakadagamimagga. 

5. sense-pleasures:kama:The objects of desire, such as visible object, 

Sound.smell,taste and physical contact are called vatthukama; while 
chanda (desire)and raga(attachment )are called kilesakama.Both the 
objective and subjective aspects are meant here. 

6. advert back: Those who have realized only sotapattimagga and 

sakadagamimagga, if they hav£ not attained any jhana, are prone 
to turn their minds back to sense-pleasures. 

7. demeritorious factors: here, the five nivaraqas,hindrances, (or the 

remaining four if sense-desire is taken separately) are meant. 
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he attains the jhanas of plti and sukha, or the more tranquil 
other (higher) jhanas, or the two higher Magga Insights, he 

would not be one who adverts back to the pleasures of the 

# 

senses. 

Mahanama! When I was only a Bodhisatta, before hav¬ 
ing penetrating knowledge of the Four Ariya Truths and not 
yet a Buddha, I too saw properly, fundamentally and with 
right knowledge 8 , that ‘There is little enjoyment in sense- 
pleasures which are fraught with manifold dukkha, with much 
tribulation and are full of faults.’ But I never acknowledged 
myself as one who would not advert back to pleasures of the 
senses for so long as I had not attained the jhanas of plti and 
sukha after having detached myself from sense-pleasures and 
demeritorious factors, or the more tranquil ~iher (higher) 
jhanas or Magga Insights. However, Mahanama,when I prop¬ 
erly saw, fundamentally and with right knowledge, that ‘ 
There is little enjoyment in sense-pleasures which are fraught 
with manifold dkukkha, with much tribulation and are full of 
faults, and when, having detached myself from sense-plea¬ 
sures and demeritorious factors, I attained the jhanas of plti 
and sukha, or the more tranquil other (higher) jhanas and 
Magga Insights, only then I acknowledged myself as one 
who would not advert back to the pleasures of the senses. 

178. Mahanama! What is the enjoyableness of sense- 
pleasures? Mahanama! There are five (kinds of) sense- plea¬ 
sures. And what are the Five? They are: visible object cogni¬ 
zable by eye-consciousness, desirable, delightful, pleasing, 
alluring, accompanied by sensual attachment and enticing; 
sound cognizable by ear-consciousness ...p... smell cognizable 
by nose-consciousness ...p... taste cognizable by tongue-con¬ 
sciousness ...p... physical contact cognizable by body-con- 

8. right knowledge: here, in the case, of the bodhisatta only the 
knowledge of the faults of sense- pleasures is meant and not magga 
insight. 
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sciousness, desirable, delightful, pleasing, alluring, accompa¬ 
nied by sensual attachment, and enticing. Mahanama! These 
are the five (kinds of) sense-pleasures. Mahanama! Whatever 
happiness and satisfaction that arise in consequence of these 
five (kinds of) sense-pleasures is enjoyableness of sense- 
pleasures. 

Mahanama! what is the fault of sense- pleasures? In this 
world, Mahanama, a worthy man earns his living by some 
craft such as reckoning on the fingers, calculating, computing, 
tilling the soil, trading, tending cattle, serving in the army and 
serving the king and by some other vocation, enduring the 
cold, enduring the heat, encountering the attack of gadflies, 
mosquitoes, wind, sun and crawling creatures (shuch as snakes, 
scorpions and lice), facing ( the danger of) death through 
hunger and thirst. Mahanama! This is the fault of senSe- 
pleasures. This is the mass of dukkha in the present life.This 
has sense-pleasure as its cause, sense-pleasure as its source, 
sense-pleasure as its basis, and it is only sense-pleasure that 
gives rise to this. 

Mahanama! If that worthy man, making effort, exertion 
and endeavour, fails to acquire wealth, he grieves, mourns, 
laments, wails while beating his breast, and becomes bewil¬ 
dered, (saying to himself), ‘Vain, indeed, is my effort; 
fruitless, indeed, is my endeavour.’ Mahanama! This is the 
fault of sense-pleasures. This is the mass of dukkha in the 
present life. This has sense-pleasure as its cause, sense- 
pleasure as its source, sense-pleasure as its basis, and it is 
only sense-pleasure that gives rise to this. 

Mahanama! If that worthy man, making effort, exertion 
and endeavour, succeeds in acquiring wealth, he undergoes 

N 

discomfort and anxiety in having to look after it, (saying to 
himself), ‘How can I safeguard my wealth so that neither 
kings nor thieves may deprive me of it, nor fire burn it, nor 
water carry it away, nor heirs for whom I have no affection 
lake it? ‘But, although that worthy man protects and guards 
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his wealth, if kings take it away, if thieves take it away, if 
fire burns it, if water carries it away and if heirs for whom 
he has no affection take it, then ihat worthy man grieves, 
mourns, laments, wails while beating his breast, and becomes 
bewildered, (saying to himself), 4 The wealth that has been 
acquired is of no avail to me. It is no more.’ Mahanama! 
This is the fault of sense-pleasures. This is the mass of 
dukkha in the present life. This has sense-pleasure as its 
cause, sense-pleasure as its source, sense-pleasure as its basis, 
and it is only sense-pleasure that gives rise to this. 

And, again, Mahanama, it is through this cause, this 
source, this basis, this motivation which is sense-pleasure that 
kings dispute with kings, khattiyas (feud -1 lords) dispute with 
khattiyas, brahmaqas dispute with brah«mar)as, householders 
dispute with householders, a mother disputes with her son or 
daughter, a son or daughter disputes with his or her mother,a 
father disputes with his son or daughters son or daughter 
disputes with his or her father,a brother disputes with his 
brother,a brother disputes with his sister, a sister disputes 
with her brother, and a friend disputes with his friend.Having 
come to dispute, quarrel and disagreement, they beat one 
another; they throw stones at one another;they attack one 
another with sticks;they hack at one another with weapons; 
and they die or are grievously wounded at the very place 
of their quarrels. Mahanama! This is the fault of sense- 
pleasures. This is the mass of dukkha in the present life. This 
has sense-plesure as it cause, sense pleasure as its source, 
sense-pleasure as its basis, and it is only sense-pleasure that 
gives rise to this. 

And, again, Mahanama, it is through this cause, this 
source, this basis, this motivation which is sense-pleasure that 
people, having armed themselves with swords and shields and 
having slung bows and quivers (on their shoulders), plunge 
into battle as both sides fight with arrows and spears flying 
and with swords flashing. There, on that battlefield, they are 
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shot with arrows, pierced with spears and their heads are cut 
off with swords. So they either die or are grievously wounded 
on that very battlefield. Mahanama! This is the fault of sense- 
pleasures. This is the mass of dukkha in the present life. This 
has sense-pleasure as its cause, sense-pleasure as its source, 
sense-pleasure as its basis, and it is only sense-pleasure that 
gives rise to this. 


And, again, Mahanama, it is through this cause, this 
source, this basis, this motivation which is sense-pleasure that 
people, having armed themselves with swords and shields and 
having slung bows and quivers (on their shoulders), rush to 
the base of ramparts which have been smeared with-soggy, 
sticky mud, as arrows and spears fly and swords flash. In 
that very place they are struck with arrows, speared, poured 
over with boiling dung, crushed with pounding logs and 
decapitated with swords. So they either die or are grievously 
wounded in that very place. Mahanama! This is the fault of 
sense-pleasures. This is the mass of dukkha in the present 
life. This has sense-pleasure as its cause, sense-pleasure as its 
source, sense-pleasure as its basis, and it is only sense- 
pleasure that gives rise to this. 

And, again, Mahanama, it is through this cause, this 
source, this basis, this motivation which is sense-pleasure that 
people commit house-breaking, that they raid an entire vil¬ 
lage, that they loot a home, that they waylay travellers and 
that they seduce others’ wives. That man (committing such 
crimes) is seized by the king who metes out various punish¬ 
ments to him. (The king’s) men whip him. They cane him. 
They beat him with sticks. They cut off his hands. They cut 
off his legs. They cut off both his hands and legs. They cut 
off his ears. They cut off his nose. They cut off his ears and 
his nose. They open the skull and pour in molten iron into 
the brain like pouring boiling sour-gruel. They scalp his head 
to look' while like a conch-shell. With blood they till his 
mouth which is agape like Rahiis that swallows the sun. 
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They make fire-works by wrapping his body in oilcloth and 
setting it afire. They make a flaming torch by wrapping his 
two hands in oilcoth and setting them afire. They flay him so' 
that the skin of his whole body falls down to the ankle, 
looking like a mass of leaves at the base of an arum plant. 
They flay him upwards from ankle to neck, with the skin 
looking like a robe made of bark. They make a crawling 
antelope out of him by impaling him with stakes in all his 
four limbs. They pull down his skin, flesh and sinews with 
iron spikes as sharp as fish-hooks. They chop up the flesh of 
his body piece by piece each weighing one tical. They beat 
him with iron spikes and sprinkle( the wounds) with salt. 
They impale him on an iron stake and revolve him round it 
as if turning a door-bolt in its door-post. They reduce his 
bones into a pulp which is formed into the shape of a straw- 
-ring that serves as a stand for the rice-pot. They pour boiling 
oil over him. They cause him to be devoured by dogs. They 
impale him alive on an iron stake. They cut off his head with 
the sword. That man either dies or is grievously wounded in 
that very place. Mahanama! This is the fault of sense- 
pleasures. This is the mass of dukkha in the present life. This 
has sense-pleasure as its cause, sense-pleasure as its source, 
sense-pleasure as its basis, and it is only sense-pleasure that 
gives rise to this. 


And, again, Mahanama, it is through this cause, this 
source, this basis, this motivation which is sense-pleasure that 
people, having committed evil in deed, word and thought, fall 
into apaya, realms of woe, duggati, bad destinations, vinipata, 
realms of ruin, and niraya, realms of continuous suffering, 
after death and dissolution of their bodies. Mahanama! This 
is the fault of sense-pleasures. This is the mass of dukkha in 
future existences.This has sense-pleasure as its cause, sense- 


pleasure as its source, sense-pleasure as its basis, and it is 


only sense-pleasure that gives rise to this. 
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179. Mahanama! At one time I was staying at Gijjakuta 
Hill near Rajagaha. At that time, many niganlhas (followers 

of Nalaputtaniganlha), who were on the Black Rock situated 

* 

on the slopes of Mount Isigili, refrained from sitting down 
and kept standing (continuously). They suffered acutely, pain¬ 
fully, severely, sharply and bitterly. Then I rose from medi¬ 
tation in solitude in the evening and approached those niganlhas 
on the Black Rock on the slopes of Mount Isigili, and said: 

“Friend niganlhas! Why are you subjecting yourselves to 
acute, painful, severe, sharp and bitter suffering, by refraining 
from sitting down and by standing (continuously)?” 


Mahanama! When I said this, they replied: “ Friend! The 
nigantha known as Najaputta knows all and sees all. He 
professes complete possession of knowledge and vision, say¬ 
ing that knowledge and vision abide with him always while 
walking, standing, sleeping or waking. He has said: ‘Niganlhas! 
Past evil kamma-actions do exist. Destroy those evil kamma- 
-actions with the practice of the severities which are difficult 
of execution. Control of body, control of speech and control 
of thought by this ( practice) here in this existence means not 
doing evil kamma-actions in the future (existences). Thus by 
annihilation the old evil kamma-actions through tormenting 
ascetic practice and by not doing fresh kamma-actions, there 
will be no further effect in the future (existences). Having no 
further effect in the future (existences), kamma-actions will 
become exhausted. With the exhaustion of kamma-actions, 
dukkha will become extinct. With the extinction of dukkha, 
sensation will become extinct. With the extinction of sensa- 
tion,' all dukkha will be destroyed.’ We appreciate these 
words and are pleased and delighted with them.” 


180. Mahanama! When this was said, 1 asked the niganlhas: 
“Friend niganlhas! Do you know thus: We existed in the 
past; it is not that we did not?” They replied: “Friend! We 
know not.’’(Again) 1 asked: “Friend niganlhas! Do you know 
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thus: ‘We did evil kamma-actions in the past (existences); it 
is not that we did not do them?” They replied: “Friend! We 
know not.” (Again)I asked them: “Friend niganlhas! Do you 
know thus: ‘We have done such and such evil kamma- 
actions,?” They replied: “ Friend! We know not.’’(Again) I 
asked them: “Friend niganlhas! Do you know thus: ‘That 
much of dukkha has been destroyed; and this much of 
dukkha remains to be destroyed. If this much of dukkha is 
destroyed,all dukkha will be destroyed?” They replied: “Friend! 
We know not.” (Again) I asked them:“ Friend niganlhas! Do 
you know the disappearance of demeritorious factors and the 
fulfilment of meritorious factors in this very life”? They 
replied: “ Friend! We know not.” 

“Friend niganlhas! You do not know thus: ‘We existed 
in the past; it is not that we did not.’ You do not know thus: 
‘We did evil kamma-actions in the past; it is not that we 
did not do them.’ You do not know thus: ‘We have done 
such and such evil kamma-actions.’ You do not know thus: 
‘That much of dukkha has been destroyed; and this much of 
dukkha remains to be destroyed. If this much of dukkha is 
destroyed, all dukkha will be destroyed.’ You do not know 
the disappearance of demeritorious factors and the fulfilment 
of meritorious factors in this very life. Friend niganlhas! If 
that be so, it appears that those who had been brutal, bloody- 
-handed and cruel in livelihood in the world, when they are 
reborn as human beings, become ascetics in the Order of 
niganthas.” 

“Friend Gotama, happiness cannot be achieved through 
happiness, it can only be achieved through pain. Friend . 
Gotama! If happiness is achieved through happiness, King 
Seniya Bimbisara of Magadha should have happiness. King 
Seniya Bimbisara of Magadha should be living in greater 
happiness than the Venerable Gotama”. 
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“The Venerable nigaqthas have definitely, hastily and 
without due reflection said: ‘Friend Gotama! Happiness can*, 
not oe achieved through happiness, it can only be achieved 
through pain. Friend Gotama! If happiness is achieved through 
happiness. King Seniya Bimbisara of Magadha should have 
happiness. King Seniya Bimbisara of Magadha should be 
living in greater happiness than the Venerable Gotama’. In 
fact, in this respect, it is I who should be asked: Who lives 
in greater happiness— King Seniya Bimbisara of Magadha or 
the Venerable Gotama?” 

“Friend Gotama, we have definitely, hastily and without 
due reflection said: ‘Friend Gotama! Happiness cannot be 
achieved through happiness, it can only be achieved through 
pain. Friend Gotama! If happiness is achieved through happi¬ 
ness, King Seniya Bimbisara of Magadha should have happi¬ 
ness. King Seniya Bimbisara of Magadha should be living in 
greater happiness than the Venerable Gotama’. But, let that 
be. We now ask the Venerable Gotama: “Who lives in 
greater happiness— King Seniya Bimbisara or the Venerable 
Gotama?” 

“Well, then, friend nigarjlhas! I will ask you a question 
in return on that subject. You may reply as you wish. Freind 
nigaqthas! What do you think of this? Is King Seniya 
Bimbisara of Magadha able to live in the enjoyment of 
nothing but happing for seven nights and days without 
moving his body or uttering a word?” 

“No, friend, he is not.” 

“Friend nigaqthas! What do you think of this? Is King 
Seniya Bimbisara of Magadha able to live without moving 
his body or uttering a word for six nights and six days .... 
p...*for five nights and five days ...p... for four nights and 
four days.... p.... for three nights and three days ...p... for two 
nights and two days ... p... for one night and one day in the 
enjoyment of nothing but happiness?” 
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“No, friend, he is not.” 

“Friend niganthas! Indeed, I am able to live without 
moving my body or uttering a word for one night and one 
day in the enjoyment of nothing but happiness. 9 Friend 
nigarjthas! Indeed, I am able to live without moving my body 
or uttering a word for two nights and two days ...p... for 
three nights and three days ...p... for four nights and four 
days ...p... for five nights and five days ...p... for six nights 
and six days ...p... for seven nights and seven days in the 
enjoyment of nothing but happiness. Friend nigarjthas! What 
do you think of this? This being so, who lives in the 
enjoyment of greater happines -- King Seniya Bimbisara of 
Magadha or I?” 

“This being so, the Venerable Gotama lives in the enjoy¬ 
ment of greater happiness than King Seniya Bimbisara of 
Magadha.” 

Thus spoke the Bhagava. Delighted, Mahanama the Sakyan 
rejoiced in what the Bhagava said. 

End of the Cujadukkhakkhandha Sutta, 

the fourth in this vagga. 


9. This means that the Buddha was able to dwell in the sustained bliss 
of Fruition of Insight. 



5. ANUMANA SUTTA 

Discourse on Reflecting upon Oneself 

v 

181, Thus have I heard: 

At one time the Venerable Mahamoggallana was staying 
in the deer park known as Bhesakaja grove near the city of 
Susumaragira in the country of Bhaggas. Then, the Venerable 
Mahamoggallana addressed the bhikkhus, saying, 
“Revered bhikkhus!” The bhikkhus replied to the Venerable 
Mahamoggallana, saying: “Venerable Sir!” And the Vener¬ 
able Mahamoggallana spoke thus: 

* 

Your Reverences! Even if a bhikkhu invites other bhikkhus, 
saying: “May the Revered ones be pleased to speak to me; 1 
I deserve to be spoken to by Your Reverences,” if he is one 
who is difficult to speak to, one who possesses the dhammas 
characteristic of such a person, one who lacks forbearance 
and one who does not respectfully receive instructions, then 
his companions in the Noble Practice would not consider him 
as worthy to speak to, to instruct and to make friends with. 

Your Reverences! what are the dhammas that make one 
difficult to speak to? Your Reverences! In this Teaching, a 
bhikkhu has evil desires; he yields to evil desires. Your 
Reverences! This state of having evil desires and yielding to 
them, is a dhamma that makes one difficult to speak to. 

And again. Your Reverences, a bhikkhu exalts himself 
and disparages others. Your Reverences! This exalting oneself 
and disparaging others, also is a dhamma that makes one 
difficult to speak to. 

And again. Your Reverences,a bhikkhu is wrathful and is 
overpowered by wrath. Your Reverences! This state of being 
wrathful and being overpowered by wrath, also is a dhamma 
that makes one difficult to speak to. 


i. To' speak to me:Vadantu mart:Admonish and instruct me. 
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And again, Your Reverences,a bhikkhu is wrathful and 
bears others a grudge on account of wrath. Your Reverences! 
Tnis, wrathfulness and bearing a grudge on account of 
wrath, also is a dhamma that makes one difficult to speak to. 

And again, Your Reverences, a bhikkhu is wrathful and 
is strongly attached to himself on account of wrath. Your 
Reverences! This state of being wrathful and being strongly 
attached to oneself on account of wrath, also is a dhamma 
that makes one difficult to speak to. 

And again, Your Reverences, a bhikkhu is wrathful and 

• __ 

speaks words bordering on wrath. Your Reverences! This 
wrathfulness and speaking words bordet 'ng on wrath, also is 
a dhamma that makes one difficult to speak to. 

And again, Your Reverences, a bhikkhu, on being re¬ 
proved by another, counters him with a reproof. Your Rev¬ 
erences! This countering a reprover, also is a dhamma that 
makes one difficult to speak to. 

And again, Your Reverences,a bhikkhhu, on being re¬ 
proved by another, intimidates him. Your Reverences! This 
intmidation of the reprover, also is a dhamma that makes one 
difficult to speak to. 

And again, Your Reverences, a bhikkhu, on being re¬ 
proved by another, retorts him. Your Reverences! This, retort¬ 
ing the reprover, also is a dhamma that makes one difficult to 
speak to. 

And again, Your Reverences, a bhikkhu, on being re¬ 
proved by another, covers up the issue with another, pushes 
(the subject of) the talk aside, and shows anger, hatred and 
annoyance. Your Reverences! This covering up the issue 
with another, pushing (the subject of) the talk aside, and 
showing anger, hatred and annoyance, also is a dhamma that 
makes one difficult to speak to. 
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And again, Your Reverences, a bhikkhu, on being re¬ 
proved by another, is unable to give an account of himself 
fully to the questioner. Your Reverences! This inability to 
give an account of himself fully to the questioner, also is a 
dhamma that makes one difficult to speak to. 

And again, Your Reverences,a bhikkhu denigrates others 
and is given to improper rivalry. Your Reverences! This 
denigrating others and being given to improper rivalry, also is 
a dhamma that makes one difficult to speak to. 

And again. Your Reverences, a bhikkhu is envious and 

, 4 

avaricious. Your Reverences! This envy and avarice, also is 
a dhamma that makes one difficult to speak to. 

And again. Your Reverences,a bhikkhu is deceitful and 
hypocritical. Your Rverences! This deceit and hypocrisy, also 
is a dhamma that makes one difficult to speak to. 

And again, your Reverences, a bhikkhu is truculent and 
arrogant. Your Reverences! This truculence and arrogance, 
also is a dhamma that makes one difficult to speak to. 

And again. Your Reverences, a bhikkhu is infatuated 
with wrong views, holds them firmly, and is unable to release 
them.Your Reverences! This infatuation with wrong views, 
holding them firmly and inability to release them, also is a 
dhamma that makes one difficult to speak to. 

Your Reverences! These are said to be the dhammas that 
make one difficult to speak to. 

182. Your Reverences! Even if a bhikkhu does not invite 
other bhikkhus, saying: “May the Revered ones be pleased to 
speak to me; I deserve to be spoken to by Your Reverences,” 
if he is one who is easy to speak to, one who possesses the 
dhamma characteristic of such a person, one who is endowed 
with forbearance and one who respectfully receives instruc¬ 
tions, then his companions in the Noble Practice would 
consider him as worthy to speak to, to instruct and to make 
friends with. 
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Your Reverences! What are the dhammas that make one 
easy to speak to? Your Reverences! In this Teaching, a 
bhikkhu has no evil desires; he does not yield to evil desires. 
This state of being without evil desires and not yielding to 
them is a dhamma that makes one easy to speak to. 

And again. Your Reverences, a bhikkhu does not exalt 
himself and disparage others. This state of not exalting one¬ 
self and disparaging others also is a dhamma that makes one 
easy to speak to. 

And again. Your Reverences, a bhikkhu is not wrathful 
and not overpowered by wrath. Your Reverences! This state 

9 

of not being wrathful and not being overpowered by wrath' 
also is a dhamma that makes one easy to speak to. 

And again. Your Reverences, a bhikkhu is not wrathful 
and bears no one any grudge on account of wrath. Your 
Reverences! This state of not being wrathful and not bearing 
any grudge against anyone on account of wrath also is a 
dhamma that makes one easy to speak to. 

Arid again. Your Reverences, a bhikkhu is not wrathful 
and is not strongly attached to himself on account of wrath. 
Your Reverences! This state of not being wrathful and not 
being strongly attached to oneself on account of wrath also is 
a dhamma that makes one easy to speak to. 

And again. Your Reverences, a bhikkhu is not wrathful 
and does not speak words bordering on wrath. Your Rever¬ 
ences! This state of not being wrathful and not speaking 
words bordering on wrath also is a dhamma that makes one 
easy to speak to. 

And again. Your Reverences, a bhikkhu, on being re¬ 
proved by another, does not counter him with a reproof. 
Your Reverences! This state of not countering the reprover 
also is a dhamma that makes one easy to speak to. 



5. Aaumana Sulla 


239 


And again, Your Reverences, a bhikkhu, on being re¬ 
proved by another, does not intimidate him. Your Rever¬ 
ences! This absence of intimidation against the reprover also 
is a dhamma that makes one easy to speak to. 

And again, Your Reverences, a bhikkhu, on being re¬ 
proved by another, does not retort. Your Reverences! This 
absence of retort against the reprover also is a dhamma that 
makes one easy to speak to. 

And again. Your Reverences,a bhikkhu,on being reproved 
by another, does not cover up the issue with another, does 
not push (the subject of) the talk aside and does not show 
anger, hatred and annoyance. Your Reverences! This absence 
of covering up the issue with another, not pushing (the 
subject of) the talk aside, and not showing anger, hatred and 
annoyance also is a dhamma that makes one easy to speak 
to. 

And again, Your Reverences, a bhikkhu, on being re¬ 
proved by another, is able to give an account of himself fully 
to the questioner. Your Reverences! This ability to give an 
account of himself fully to the questioner also is a dhamma 
that makes one easy to speak to. 

And again. Your Reverences, a bhikkhu does not deni¬ 
grate others and is not given to improper rivalry. This ab¬ 
sence of denigrating others and not being given to improper 
rivalry also is a dhamma that makes one easy to speak to. 

And again, Your Reverences,a bhikkhu is not envious 

and not avaricious. Your Reverences! This lack of envy and 

.* 

avarice also is a dhamma that makes one easy to speak to. 

And again. Your Reverences, a bhikkhu is not deceitful 
and not hypocritical. Your Reverences! This lack of deceit 
and hypocrisy also is a dhamma that makes one easy to 
speak to. 
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And again, Your Reverences,a bhikkhu is not truculent 
and not arrogant.Your Reverences! This lack of truculence 
and arrogance also is a dhamma that makes one easy to 
speak to. 

And again, Your Reverences, a bhikkhu is not infatuated 
with wrong views, does not hold them firmly, and is able to 
release them. Your Reverences! This detachment from wrong 
views, not holding them firmly, being able to release them 
also is a dhamma that makes one easy to speak to. 

Your Reverences! These dhammas are said to be the 
dhammas that make a bhikkhu easy to speak to. 

183. Your Reverences! Regarding those dhammas, a 
bhikkhu should personally compare himself (with others) thus: 
“I have no love or liking for an individual who has evil 
desires and who yields to evil desires. If I have evil desires 
and if I yield to evil desires, others would also have no love 
or liking for me.” Your Reverences! A bhikkhu realizing this 
should make up his mind thus: “I will not be one who has 
evil desires; I will not be one who yields to evil desires.” 

“I have no love or liking for an individual who exalts 
himself and disparages others. If I too exalt myself and 
disparage others, they would also have no love or liking for 
me.”Your Reverences! A bhikkhu realizing thus should make 
up his mind thus: ‘‘I will not be one who exalts myself and 
disparages others.” 

“I have no love or liking for an individual who is 

wrathful and overpowered by wrath. If I am wrathful and 
overpowered by wrath, others would have no love or liking 
for me.” Your Reverences! A bhikkhu realizing thus should 
make up his mind thus: “I will not be wrathful and be over 
powered by wrath.” 

“I have no love or liking for an individual who is 

wrathful and, because of wrath, bears others grudge. If I too 
am wrathful, and I bear others a grudge on account of wrath. 
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they would have no love or liking for me.” Your Rever- 
enees! A bhikkhu realizing thus should make up his mind 
thus: “I will not be wrathful and I will not bear others a 
grudge on account of wrath.” 

“I have no love or liking for an individual who is 
wrathful, and who is strongly attached to himself on account 
of wrath. If I am wrathful and I am strongly attached to 
myself on account of wrath, others would have no love or 
liking for me.”Your Reverences! A bhikkhu realizing thus 
should make up his mind thus: “I will not be wrathful, and 
I will not be strongly attached to myself on account of 

wrath.” 

♦ 

“I have no love or liking for an individual who is 
wrathful and who speaks words bordering on wrath. If I too 
am wrathful and I speak words bordering on wrath, others 
would have no love or liking for me.”Your Reverences! A 
bhikkhu realizing thus should make up his mind thus: “I will 
not be wrathful and will not speak words bordering on 
wrath.” 

“I have no love or liking for an individual who, on being 
reproved by another, counters him with a reproof. If I too am 
one who, on being reproved by another, counters him with a 
reproof, others would have no love or liking for me.” Your 
Reverences! A bhikkhu realizing thus should make up his 
mind thus: ‘‘I will not be one who, on being reproved by 
another, counters him with a reproof.” 

‘‘I have no love or liking for an individual who, on being 
reproved by another, intimidates him. If I too am one who, 
on being reproved by another, intimidates him,others would 
have no love or liking for me.”Your Reverences! A bhikkhu 
realizing thus should make up his mind thus: “I will not be 
one who, on being reproved by another, intimidates him.” 
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“I have no love or liking for an individual who, on being 
reproved by another, retorts. If I too am one who, on being 
reproved by another, retorts, others would have no love or 
liking for me.”Your Reverences! A bhikkhu realizing thus 
should make up his mind thus: “I will not be one who, on 
being reproved by another, retorts.” 

“I have no love or liking for an individual who, on being 
reproved by another, covers up the issue with another, pushes 
(the subject of) the talk aside,and shows anger, hatred and 
annoyance. If I too am one who,on being reproved by 
another, covers up the issue with another, pushes (the subject 
of) the talk aside, and shows anger, ''atred and annoyance, 
others would have no love or liking for me.”Your Rever¬ 
ences! A bhikkhu realizing thus should make up his mind 
thus: “ I will not be one who, on being reproved by another, 
covers up the issue with another, pushes ( the subject of ) the 
talk aside, and shows anger, hatred and annoyance.” 

“I have no love or liking for an individual who, on being 
reproved by another, is unable to give an account of himself 
fully. If I too am one who, on being reproved by another, is 
unable to give an account of oneself fully, others would have 
no love and liking for me.”Your Reverences! A bhikkhu 
realizing thus should make up his mind thus: “I will not be 
one who, on being reproved by another, is unable to give an 
account of oneself fully.” 

“I have no love or liking for an individual who deni¬ 
grates others and is given to improper rivalry.If I too am one 
who denigrates others and is given to improper rivalry, others 
would have no love or liking for me.”Your Reverences! A 
bhikkhu realizing thus should make up his mind thus: “I will 
not denigrate others and be given to improper rivalry.” 


“I have no love or liking for an individual who is 
envious and avaricious. If 1 too am envious and avaricious. 
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others would have no love or liking for me.”Your Rever¬ 
ences! A bhikkhu realizing thus should make up his mind 
thus: “I will not be envious and avaricious.” 

“I have no love or liking for an individual who is 

deceitful and hypocritical. If I too am deceitful and hypocitical, 

4 

others would have no love or liking for me.”Your Rever¬ 
ences! A bhikkhu realizing thus should make up his mind 

thus: “I will not be deceitful and hypocritical.” 

« 

“I have no love or liking for an individual who is 

truculent and arrogant. If I too am truculent and arrogant, 
others would have no love or liking for me.” Your Rever¬ 
ences! A bhikkhu realizing thus should make up his mind 
thus: “I will not be truculent and arrogant.” 

“I have no love or liking for an individual who is 

infatuated with (wrong) views, holding them firmly, unable to 
release them. If I too am infatuated with (wrong) views,holding 
them firmly, unable to release them, others would have no 
love or liking for me.” Your Reverences! A bhikkhu realizing 
thus should make up his mind thus: “I will not be infatuated 
with (wrong)views, not holding them firmly and am able to 
release them.” 

184. Your Reverences! Regarding those dhammas, a 
bhikkhu should personally reflect upon himself thus: “Have I 
evil desires? Do I yield to evil desires?” Your Reverences! If 
that bhikkhu, reflecting thus, comes to know: “I have evil 
desires and I yield to evil desires,” that bhikkhu, Your 
Reverences, must strive to get rid of evil and demeritorious 
dhammas. Your Reverences! If that bhikkhu, reflecting thus, 
knows:” I have no evil desires,I do not yield to evil desires,” 
that bhikkhu. Your Reverences, should dwell in delightful 
satisfaction and joy in the practice of meritorious dhammas 
day and night. 
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And again. Your Reverences, a bhikkhu should reflect 
upon himself thus: “Do I exalt myself and disparage others? 
Your Reverences! If that bhikkhu, reflecting thus, comes to 
know:‘I exalt myself and disparage others,” that bhikkhu, 
Your Reverences, must strive to get rid of evil and demeritorious 
dhammas. If that bhikkhu, reflecting thus, knows:“ I do not 
exalt myself and disparage others,” that bhikkhu, Your Rev¬ 
erences, should dwell in delightful satisfaction and joy in the 
practice of meritorious dhammas day and night. 

And again, Your Reverences, a bhikkhu should reflect 
upon himself thus:“Am I wrathful and ove.powered by wrath?” 
Your Reverences! If that bhikkhu, reflecting thus, comes to 
know: “I am wrathful and am overpowered by wrath,” that 
bhikkhu, Your Reverences, must strive to get rid of evil and 
demeritorious dhammas. If that bhikkhu, reflecting thus, knows: 
“I am not wrathful and not overpowered by wrath,”that 
bhikkhu, Your Reverences, should dwell in delightful satis¬ 
faction and joy in the practice of meritorious dhammas day 
and night. 

And again, Your Reverences, a bhikkhu should reflect 
upon himself thus: “Am I wrathful and do I bear others a 
grudge on account of wrath? ”Your Reverences! If that 
bhikkhu, reflecting thus, comes to know: “I am wrathful and 
I bear others a grudge on account of wrath”, that bhikkhu, 
Your Reverences, must strive to get rid of evil and 
demeritorious dhammas. Your Reverences! If that bhikkhu, 
reflecting thus, knows: “I am not wrathful and I do not bear 
others a grudge on account of wrath”, that bhikkhu. Your 
Reverences, should dwell in delightful satisfaction and joy in 
the practice of meritorious dhammas day and night. 

And again. Your Reverences, a bhikkhu should person¬ 
ally reflect upon himself thus: “Am I wrathful and am 1 
strongly attached to myself on account of wrath? “Your 
Reverences! If that bhikkhu, reflecting.thus, comes to know: 
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“I am wrathful and I am strongly attached to myself on 
account of wrath,” that bhikkhu. Your Reverences, must strive 
to get rid of evil and meritorious dhammas. If that bhikkhu, 
reflecting thus, knows: “I am not wrathful and I am not 
strongly attached to myself on account of wrath,” that bhikkhu, 
Your Reverences, should dwell in delightful satisfaction and 
joy in the practice of meritorious dhammas day and night. 

And again. Your Reverences, a bhikkhu should personally 
reflect upon himself thus: “Am I wrathful and do I speak 
words bordering on wrath?” Your Reverences! If that bhikkhu, 
reflecting thus, comes to know: “I am wrathful and I speak 
words bordering on wrath,” that bhikkhu, Your Reverences, 
should strive to get rid of evil and demeritorious dhammas. If 
that bhikkhu, reflecting thus, knows: “I am not wrathful and I 
do not speak words bordering on wrath,” that bhikkhu, Your 
Reverences, should dwell in delightful satisfaction and joy in 
the practice of meritorious dhammas day and night. 

And again, Your Reverences, a bhikkhu should personally 
reflect upon himself thus: “ Do I, on being reproved by 
another, counter him with a reproof?” Your Reverences! If that 
bhikkhu, reflecting thus, comes to know:“On being reproved 
by another,I counter him with a reproof, that bhikkhu, Your 
Reverences, should strive to get rid of evil and demeritorious 
dhammas. If that bhikkhu, reflecting thus, knows: “On being 
reproved by another, I do not counter him with a reproof,” that 
bhikkhu, Your Reverences, should dwell in delightful satisfac¬ 
tion and joy in the practice of meritorious dhammas day and 
night. 

And again, Your Reverences, a bhikkhu should personally 
reflect upon himself thus: “Do I, on being reproved by another, 
intimidate him? ”Your Reverences! If that bhikkhu, reflecting 
thus, comes to know: “On being reproved by another, I 
intimidate him,” that bhikkhu, Your Reverences, should strive 
to getjid of evil and demeritorious dhammas. If that bhikkhu. 
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reflecting thus, knows:“On being reproved by another, I do 
not intimidate him,” that bhikkhu, Your Reverences, should 
dwell in delightful satisfaction and joy in tfte practice of 
meritorious dhammas day and night. 

And again, Your Reverences, a bhikkhu should person¬ 
ally reflect upon himself thus: “Do I, on being reproved by 
another, retort?” Your Reverences! If that bhikkhu, reflecting 
thus, comes to know:“ On being reproved by another, I do 
retort, that bhikkhu, Your Reverences, should • strive to get 
rid of evil and demeritorious dhammas. Your Reverences! If 
that bhikkhu, reflecting thus, knows: “On being reproved by 
another, I do not retort,” that bhikkhu, Your Reverences, 
should dwell in delightful satisfaction and joy in the practice 
of meritorious dhammas day and night. 

And again, Your Reverences,'a bhikkhu should person¬ 
ally reflect upon himself thus: “Do I, on being reproved by 
another, cover up the issue with another, push (the subject of) 
the talk aside and show anger, hatred and annoyance?” Your 
Reverences! If that bhikkhu, reflecting thus, comes to know:“On 
being reproved by another, I cover up the issue with another, 
push (the subject of) the talk aside and show anger, hatred 
and annoyance”, that bhikkhu, Your Reverences, should strive 
to get rid of evil and demeritorious dhammas. Your Rever¬ 
ences! If that bhikkhu, reflecting thus, knows:“On being 
reproved by another, I do not cover up the issue with 
another, push (the subject of) the talk aside and show anger, 
hatred and annoyance,” that bhikkhu. Your Reverences, 
should dwell in delightful satisfaction and joy in the practice 
of meritorious dhammas day and night. 

And again, Your Reverences, a bhikkhu should person¬ 
ally reflect upon himself thus: “Am I, on being reproved by 
another, unable to give an account of myself fully? Your 
Reverences! If that bhikkhu, reflecting thus, comes to know: 
“On being reproved by another, I am unable to give an 
account of myself fully, that bhikkhu. Your Revenences, 
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should strive to get rid of evil and demeritorious dhammas. 
Your Reverences! If that bhikkhu, reflecting thus, knows: 
“On being reproved by another, I am able to give an account 
of myself fully,” that bhikkhu, Your Reverences; should 
dwell in delightful satisfaction and joy in the practice of 
meritorious dhammas day and night. 

And again, Your Reverences, a bhikkhu should person¬ 
ally reflect upon himself thus:“ Do I denigrate others and am 

I given to improper rivalry?” Your Reverences!If that bhikkhu, 

« 

reflecting thus, comes to know: “I do denigrate others and I 
am given to improper rivalry”, that bhikkhu. Your Rever¬ 
ences, should strive to get rid of evil and demeritorious 
dhammas. Your Reverences! If that bhikkhu, reflecting thus, 
knows: “I do not denigrate others and am not given to 
improper rivalry,” that bhikkhu. Your Reverences, should 
dwell in delightful satisfaction and joy in the practice of 
meritorious dhammas day and night. 

And again, Your Reverences, a bhikkhu should person¬ 
ally reflect upon himself thus: “Am I envious and avari¬ 
cious?” Your Reverences! If that bhikkhu, reflecting thus, 
comes to know: “I am envious and avaricious,” that bhikkhu, 

9 

Your Reverences, should strive to get rid of evil and 

demeritorious dhammas. Your Reverences! If that bhikkhu, 
reflecting thus, knows:” I am not envious nor avaricious,” 
that bhikkhu, Your Reverences, should dwell in delightful 
satisfaction and joy in the practice of meritorious dhammas 
day and night. 

-And again, Your Reverences, a bhikkhu should person¬ 
ally reflect upon himself thus: “Am I deceitful and hypocriti¬ 
cal?” Your Reverences! If that bhikkhu, reflecting thus, comes 
to know: “I am deceitful and hypocritical,” that bhikkhu, 
Your Reverences, should strive to get rid of evil and 

demeritorious dhammas. Your Reverences! If that bhikkhu, 
reflecting thus, knows: “I am not deceitful and not hypocriti- 
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cal,” that bhikkhu, Your Reverences, should dwell in delightful 
satisfaction and joy in the practice of meritorious dhammas day 
and night. 

And again, Your Reverences, a bhikkhu should person¬ 
ally reflect upon himself thus: “Am I truculent and arrogant?” 
Your Reverences! If that bhikkhu, reflecting thus, comes to 
know: “I am truculent and arrogant,” that bhikkhu, Your 
Reverences, should strive to get rid of evil and demeritorious 
dhammas. Your Reverences! If that bhikkhu, reflecting thus, 
knows:“I am not truculent and not arrogant,” that bhikkhu, 
Your Reverences, should dwell in delightful satisfaction and 
joy in the practice of meritorious dhammas day and night. 

And again, Your Reverences, a bhikkhu should personally 
reflect upon himself thus:“Am I infatuated with wrong views, 
holding them firmly, unable to release them?” Your Rever- 
ences! If that bhikkhu, reflecting thus, comes to know: “I am 
infatuated with wrong views, holding them firmly .unable to 
release them,” that bhikkhu, Your Reverences, should strive to 
get rid of evil and demeritorious dhammas. Your Reverences! 
If that bhikkhu, reflecting thus, knows: “I am not infatuated 
with wrong views, I do not hold them firmly and am able to 
release them,” that bhikkhu. Your Reverences, should dwell in 
delightful satisfaction and joy in the practice of meritorious 
dhammas day and night. 

Your Reverences! If a bhikkhu, personally reflecting upon 
himself, sees clearly that he has not got rid of all those evil 
and demeritorious dhammas (present) in him, that bhikkhu, 
Your Reverences, should strive to gel rid of all those evil and 
demeritorious dhammas. Your Reverences! If that bhikkhu, 
reflecting upon himself, sees clearly that he has got rid of all 
those evil and demeritorious dhammas (present) in him, he 
should. Your Reverences, dwell in delightful satisfaction and 
joy in the practice of meritorious dhammas day and night. 

Your Reverences! Just as a woman or a man, young and 
tender, accustomed to adornment, were to look at the reflection 
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of (her or his) own face in the clear and bright mirror or in 
a bowl of limpid water. If (she or he) were to find dust or 

blemish on (her or his) face, (she or he) would strive to get 

■ 

rid of it. If (she or he) were not to find dust or blemish on 
(her or his) face, (she or he) would feel delightful satisfac¬ 
tion and joy, saying: “It is good, indeed, that I have (a face) 
which is quite clean, Your Reverences! Even so, if a bhikkhu, 
personally reflecting upon himself, sees clearly that he has not 
got rid of all those evil and demeritorious dhammas ( present 
) in him, that bhikkhu, Your Reverences, should strive to get 
rid of all those evil and demeritorious dhammas.Your Rever¬ 
ences! If that bhikkhu, personally reflecting upon himself, 
sees clearly that he has got rid of all those evil and demeritorious 
dhammas (present) in him, he should. Your Reverences, 
dwell in delightful satisfaction and joy in the practice of 
meritorious dhammas day and night. 

Thus spoke the Venerable Mahamoggallana. Delighted, 
those bhikkhus rejoiced in what the Venerable Mahamoggallana 
had said. 

End of Anumana Sutta, 
the fifth in this vagga. 

t 


General Remark on the Anumana Sutta 

This sutta was called by the old teachers, the Principle 
Code of Conduct for bhikkhus (Bhikkhupatimokkha), They 
advised bhikkhus to recite this sutta thrice daily, once in the 
morning, once in the day and once at night. If not thrice, 
they should strive to recite this sutta twice daily. In any case, 
they should strive to recite it once daily, (The commentry) 
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6. CETOKHILA SUTTA 

Discourse on ObstrucEons in the Mind 

185. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of Anathapirjdika in Savatthl. Then the Bhagava 
addressed the bhikkhus, saying “Bhikkhus!” and those bhikkhus 
answered the Bhagava, saying “Venerable Sir!” The Bhagava 
spoke thus: 

Bhikkhus! In this Teaching, 1 there is indeed no possibil¬ 
ity for any bhikkhu who has not got rid of the five obstruc¬ 
tions in the mind and who has not cut off the five bondages 
of the mind to achieve progress 2 (through moral 
purity),development 3 ( through Magga Insight ) and fullness 4 
of attainment (through realization of Nibbana). 

. What are the five obstructions in the mind which that 
bhikkhu has not got rid of? Bhikkhus! A bhikkhu in this 
sasana has doubt, 5 perplexity, 6 uncertainty 7 and lack of 


l. Teaching:dhammavinaya, lit..Doctrine and Discipline.Also rendered 
sasana. 

1. Progress:vuddhi:lit., increase, growth, furtherance, prosperity; i.e., 
development through moral purity.(The Commentary)Vuddhi, v'irujlii 
and vepulla are synonyms. 

?. develpment: virujhi:lit., growth, furtherance, prosperity; i.e., through 
the achievement of Magga Insight.(The Commentary) 

4. fullness:vepulla:lit.,full development,maturation,abundance; i.e..fullness 
of attainment through realization of Nibbana.(The Commentary ) 

5. doubt:uncerainty such as whether the Teacher possesses the 32 
distinguishing signs of greatness, whether he truly knows the past, 
the present and the future, and whether lie really possesses 
sabbannutanaqa (omniscience). 

6. perplcxity:a doubtful person is perplexed in his mind as to 
whether the Teacher is really a Buddha or not. 

7. uncertaintymot being able to make up one’s mind.A perplexed 
person remains undecided as to whether the Teacher is really a 
Buddha 
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clarity 8 concerning the Teacher. Bhikkhus! The mind of the 
bhikkhu who is doubtful, perplexed, uncertain and unclear 
concerning the Teacher is not directed to exertion, repeated 
exertion, continued exertion and strenuous exertion (to gain 
concentration of mind). Thus, the first obstruction in the mind 
is not got rid of by that bhikkhu, as his mind is not directed 
to exertion, repeated exertion, continued exertion and strenu¬ 
ous exertion. 

And again, bhikkhus, the bhikkhu lias doubt, perplexity, 
uncertainty and lack of clarity concerning the Dhamma 9 ...p... 
Thus, the second obstruction in the mind is not got rid of by 
that bhikkhu. 

And again, bhikkhus, the bhikkhu has doubt, perplexity, 
uncertainty and lack of clarity concerning the Sarhgha 10 ...p... 
Thus, the third obstruction in the mind is not got rid of by 
that bhikkhu. 

And again, bhikkhus, the bhikkhu has doubt, perplexity , 
uncertainty and lack of clarity concerning the practice of 
training oneself. 11 Bhikkhus! The mind of the bhikkhu who 


8 . 


lack of clarity: not being reassured; not being clear or confident 
in the mind. 


9. 


duobt etc., concerning the Dhamma: (i) Doubt etc., as to the 
true existence of the three pi(akas, the five Nikayas and the 84,ooo 
texts of the Dhamma.Tliis is being doubtful about pariyatti dhamma. 
(ii) Doubt about insight-meditation leading progressively to Magga. 
Phala and Nibbana.This is being doubtful about pativedha dhamma. 
doubt etc., concerning the Sarrigha: doubt etc., regarding the 
■> true existence of ariyapuggalas, i.e..those who have attained Magga 
and phala. 

11. the practice of training oneself: sikkha.lit..study, training, 
discipline; i.e.. practice of higher morality, practice of higher 
concentration and practice of higher insight-wisdom. To feel doubt¬ 


10 . 


ful about these is to feel doubtful about the practice of training 
oneself according to the dhamma. 
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is doubtful, perplexed, uncertain and unclear concerning the 
practice of training oneself is not directed to exertion,repeated 
exertion, continued exertion and strenuous exertion (to gain 
concentration of mind).Thus, the fourth obstruction in the 
mind is not got rid of by that bhikkhu as his mind is not 
directed to exertion, repeated exertion, continued exertion and 
strenuous exertion. 

And again, bhikkhus, the bhikkhu is angry, displeased, 
sore at heart and fractious with (his) companions in the 
practice of the dhamma. Bhikkhus! The mind of the bhikkhu 
who is angry, displeased, sore at heart and fractious with 
(his) companions in the practice of the dhamma is not 
directed to exertion, repeated exertion, continued exertion and 
strenuous exertion (to gain concentration of mind). Thus, the 
fifth obstruction in the mind is not got rid of by that bhikkhu, 
as his mind is not directed to exertion, repeated exertion, 
continued exertion and strenuous exertion. These are the five 
obstructions in the mind ( of the bhikkhu ) which are not got 
rid of. 

186. What are the five bondages of the mind which that 
bhikkhu has not cut off? Bhikkhus! A bhikkhu in this sasana 
is not free from attachment to sense-pleasures, from desire 
(for sense-pleasures),from love (of sense-pleasures), from thirst 
(for sense-pleasures), from (the) burning pain ( of sense- 
pleasures) and from craving(for sense-pleasures). Bhikkhus! 
The mind of the bhikkhu who is not free from attachment, 
from desire, from love, from thirst, from burning pain and 
from craving for sense-pleasures is not directed to exertion, 
repeated exertion, continued exertion and strenuous exertion(to 
gain concentration of mind).Thus, the first bondage is not cut 
off from the mind of that bhikkhu, as his mind is not directed 
to exertion, repealed exertion, continued exertion and strenu¬ 
ous exertion. 
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And again, bhikkhus, the bhikkhu is not free from attach- 

\ _ 

ment to (his own) body ....p... Thus, the second bondage is 
not cut off from the mind of that bhikkhu. 

attachment to (his own) body ....p... thus, the second bondage 
is not cut off from the mind of that bhikkhu. 

And again, bhikkhus,the bhikkhu is not free from attach¬ 
ment to (external ) forms 12 .... p...Thus, the third bondage is 
not cut off from the mind of that bhikkhu. 

And again, bhikkhus, the bhikkhu, having eaten as much 
as he wanted till his hunger is satisfied, lives addicted to the 
comforts of reclining, lying on the sides, 13 and sleeping. 
Bhikkhus! The mind of the bhikkhu who, having eaten as 
much as he wanted till his hunger is satisfied, lives addicted 
to the comforts of reclining, lying on the sides, and sleeping, 
is not directed to exertion, repeated exertion, continued exer¬ 
tion and strenuous exertion (to gain concentration of mind). 

Thus, the fourth bondage is not cut off from the mind of 
that bhikkhu, as his mind is not directed to exertion, repeated 
exertion, continued exertion and strenuous exertion. 

12. (external) forms:the Paji text has rupe,loc,of rupa. This is explained 
by the Commentary as external rupa. The Sub-Commentary further 
explains that this means the possessions of the bhikkhu, such as 
the four requisites, and also his relatives, friends, disciples and lay 
devotees. 

13. comforts of lying on the sides:lying on his sides, now on the left, 
and now on the right, the bhikkhu enjoys the comfort and ease of 
this posture. 
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And again, bhikkhus, the bhikkhu takes up brahmacariya, 
the Noble Practice of Purity, aspiring to reach some realm of 
the devas, thinking:‘With this observance of morality, w with 
this practice 15 (of austerity), with this endeavour (to practise 
calm and insight-meditation) and with this abstinence from 
sexual intercourse,! shall become a powerful deva or 
(at least) an ordinary deva.’Bhikkhus! The mind of the bhikkhu 
who takes up brahmacariya, the Noble Practice of Purity, 
aspiring to reach some realm of the devas, thinking:‘With this 
observance of morality, with this practice (of austerity), with 

this endeavour ( to practise calm and insight-meditation ) and 

♦ 

% 

with this abstinence from sexual intercourse, I shall become a 
powerful deva or (at least) an ordinary deva,’ is not directed 
to exertion, repeated exertion, continued exertion and strenu¬ 
ous exertion ( to gain concentration of mind). Thus, the fifth 
bondage is not cut off from the mind of that bhikkhu, as his 
mind is not directed to exertion, repeated exertion, continued 
exertion and strenuous exertion. These are the five bondages 
of the mind which are not cut off ( by that bhikkhu). 

Bhikkhus! In this Teaching, there is indeed no possibility 
for any bhikkhu who has not got rid of the five obstructions 
in the mind and who has not cut off the five bondages of the 
mind to achieve progress (through moral purity), development 
( through Magga Insight ) and fullness of attainment (through 
realization of Nibbana). 


14. observance of morality:consisting of 

(i) Patimokkhasarrivara sTla,observance of (he prescribed precepts; 

(ii) Indriyasantvara sTla.observance of restraint of the sense-facul¬ 
ties; 


15 . 


(iii) Ajivaparisuddlii sila, observance of a blameless way of getting 
alms-food to sustain life; 

(iv) Paccayasannissita sTla.observance of admonitions on the use of 
the four requisites. 

practice (of austerity): scrupulous observance of one or more of 
thirteen kinds of sell-denying austere practices, dhutarigas, to shake 
off evil dispositions or obstacles to spiritual progress. 
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187. Bhikkhus! In this Teaching, it is indeed possible for 
any bhikkhu who has got rid of the five obstructions in the 
mind and who has cut off the five bondages of the mind to 
achieve progress ( through moral purity), development (through 
Magga Insight) and fullness of attainment ( through realiza¬ 
tion of Nibbana). 

What are the five obstructions in the mind which that 
bhikkhu has got rid of? Bhikkhus! A bhikkhu in this sasana 
has no doubt, perplexity, uncertainty or lack of clarity con¬ 
cerning the Teacher. Bhikkhus! The mind of the bhikkhu 
who is free from doubt, perplexity, uncertainty and lack of 
clarity concerning the Teacher is directed to exertion, repeated 
exertion, continued exertion and strenuous exertion (to gain 
concentration of mind). Thus, the first obstruction in the mind 
is got rid of by that bhikkhu, as his mind is directed to 
exertion, repeated exertion, continued exertion and strenuous 
exertion. 

And again, bhikkhus, the bhikkhu has no doubt, perplex¬ 
ity, uncertainty or lack of clarity concerning the Dhamma 
....p... Thus, the second obstruction in the mind is got rid of 
by that bhikkhu. 

And again, bhikkhus, the bhikkhu has no doubt, perplex¬ 
ity, uncertainty or lack of clarity concerning the SamghS 

.p... Thus, the third obstruction in the mind is got rid of by 

that bhikkhu. 

And again, bhikkhus, the bhikkhu has no doubt, perplex- 
ity,' uncertainty or lack of clarity concerning the practice of 
training oneself ....p... Thus, the fourth obstruction in the 
mind is got rid of by that bhikkhu. 

And again, bhikkhus, the bhikkhu is not angry, not 
displeased,not sore at heart and not fractious with (his) com¬ 
panions in the practice of the dhamma. Bhikkhus! The mind 
of the. bhikkhu who is not angry, not displeased, not sore at 
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heart and not fractious with (his) companions in the practice 
of the dhamma is directed to exertion, repeated exertion, 
continued exertion and strenuous exertion ( to gain concentra¬ 
tion of mind). Thus, the fifth obstruction in the mincHs got 
rid of by that bhikkhu, as his mind is directed to exertion, 
repeated exertion, continued exertion and strenuous exertion. 
These are the five obstructions in the mind ( of the bhikkhu) 
which are got rid of. 

188. What are the five bondages of the mind which that 
bhikkhu has cut off? Bhikkhus! A bhikkhu in this sasana is 
free from attachment to sense-pleasures, from desire (for 
sense-pleasures), from love (of sense-pleasures), from thirst 
(for sense-pleasures), from (the) burning pain (of sense-plea¬ 
sures) and from craving ( for sense-pleasures). Bhikkhus! The 
mind of the bhikkhu who is free from attachment, from 
desire, from love, from thirst, from burning pain and from 
craving for sense-pleasures is directed to exertion, repeated 
exertion, continued exertion and strenuous exertion ( to gain 
concentration of mind). Thus, the first bondage is cut off 
from the mind of the bhikkhu, as his mind is directed to 
exertion, repeated exertion, continued exertion and strenuous 
exertion. 

And again, bhikkhus, the bhikkhu is free from attachment 
to(his own) body ...p... from attachment to (external) forms 

• • »p*« • 

The bhikkhu who, having eaten as much as he wanted 
till his hunger is satisfied, does not live addicted to the 
comforts of reclining, lying on the sides and sleeping. Bhikkhus! 
The mind of the bhikkhu who, having eaten as much as he 
wanted till his hunger is satisfied, does not live addicted to 
the comforts of reclining, lying on his sides and sleeping, is 
directed to exertion, repeated exertion, continued exertion and 
strenuous exertion ( to gain concentration of mind). Thus, the 
fourth bondage is cut off from the mind of that bhikkhu, as 
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his mind is directed to exertion, repeated exertion, continued 
exertion and strenuous exertion. 

And again, bhikkhus, the bhikkhu in taking up brahmacariya, 

the Noble Practice of Purity, does not aspire to reach some 
realm of the devas and does not think: “With this observance 
of morality, with this practice (of austerity), with this endeav¬ 
our (to practise calm and insight-meditation) and with this 
abstinence from sexual intercourse, I shall become a powerful 
deva or (at least) an ordinary deva.’ Bhikkhus! The mind of 
the bhikkhu who in taking up brahmacariya, the Noble 
Practice of Purity, does not aspire to reach some realm of the 
devas and does not think: 4 With this observance of rriorality, 
with this practice (of austerity), with this endeavour (to 
practise calm and insight-meditation) and with this abstinence 
from sexual intercourse, I shall become a powerful deva or 
(at least) an ordinary deva,’ is directed to exertion, repeated 
exertion, continued exertion and strenuous exertion (to gain 
concetration of mind). Thus, the fifth bondage is cut off from 
the mind of that bhikkhu, as his mind is directed to exertion, 
repeated exertion, continued exertion and strenuous exertion. 
These are the five bondages of the mind which are cut off 
(by that bhikkhu). 

Bhikkhus! In this Teaching, it is indeed possible for any 
bhikkhu who has got rid of the five obstructions in the mind 
and who has cut off the five bondages of the mind to 
achieve progress (through moral purity),development 
(through Magga Insight ) and fullness of attainment (through 

4 

realization of Nibbana). 
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189. That bhikkhu develops a basis of psychic power 16 
characterized 17 by concentration of will (Chanda'* and right exer¬ 
tion (in insight-meditation); he develops a basis of psychic power 
characterized by concentration of effort (viriya) and right exer¬ 
tion; he develops a basis of psychic power characterized by 
concentration of mind (citta) and right exertion; he develops a 
basis of psychic power characterized by concentration of inves¬ 
tigative knowledge (vlmaifisa) and right exertion. ( These make 
five ) with strenuous exertion 18 as the fifth ( factor). Bhikkhus! 
If a bhikkhu is thus endowed with the fifteen factors, 19 including 
strenuous exertion, he should certainly be able to destroy kilesas, 
defilements, (by means of Insight-knowledge), should certainly 
be able to attain the four Magga Insights and should certainly be 
able to gain the incomparable Arahatta Phala in which the (four) 
yogas, bonds of attachment, come to cessation. 20 Bhikkhus, for 
example, a hen lays eight, or ten, or a dozen eggs. She sits on 
them well. She gives them sufficient (body) warmth and suffuses 
(her body) odour all around them. Even though the hen may 
not wishfully think thus: ‘It will be good if these chicks hatch 


16. psychic power: iddhi: Iddlii, in its original sense, is successful 
accomplishment or fulfilment. When one strives after jliana, Magga 
Insight and Phala (Fruition) and brings the task to a successful end, 
one is said to have achieved iddlii. The basis of this iddlii is 
concentration and effort which must be cultivated. 

17. lit., endowed with. 

18. strenuous exertion: usso/hi:exe rtion applicable to all forms of 
striving, especially striving to bring the arising of meritorious 
conditions that have not yet arisen and to augment those that have 
already arisen. This exertion is categorized as the fifth factor. 

19. (i) The five obstructions in the mind that have been got rid of, 

(ii) The five bondages of the mind that have been cut off, 

(iii) The five factors consisting of the four bases of psychic power 
and strenuous exertion as the fifth factor. 

20. Yogakkliemassa adliigamaya: lit., to reach the shelter of uttermost 
safety from bondage. 
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safely by breaking the egg-shells with the points of their claws 
and beaks,’ those chicks should certainly be able to hatch safely 
by breaking the egg-shells with the points of their claws and 
beaks. 21 In the same way, the bhikkhu endowed with the fifteen 
factors, including strenuous exertion, should certainly be able to 
destroy kilesas, defilements, (by means of Insight-Knowledge), 
should certainly be able to attain the four Magga Insights and 
should certainly be able to gain the incomparable Arahatta Fhala 
in which the (four) yogas, bonds of attachment, come to cessa¬ 
tion. 

Thus spoke the Bhagava. Delighted with what the Bhagava 

had said, those bhikkhus rejoiced. 

♦ 

End of the Cetokhila Sutta, 
the sixth in this vagga. 


21. Application of the simile: 

(i) The hen does her three tasks, sitting, giving her body warmth and 
suffusing the eggs with her body odour. In the same way, a bhikkhu 
must fulfil all the fifteen factors set forth for his task. 

(ii) The three tasks that the hen takes upon herself prevent the eggs 
from becoming rotten.A bhikkhu endowed with the fifteen factors 
meditates on the three Characteristics of anicca(impermanence), dukklia, 
and anatta (non-soul), thus preventing any retrogression of insight 
gained from meditation. 

(iii) The three tasks that the hen undertakes cleanse all slime from the 
eggs. Just so, a bhikkhu who meditates fully on these three Character¬ 
istics will cleanse himself of the slime of kilesas, defilements. 

(iv) The shell of a hen’s eggs is thin. Just so, the layer of ignorance 
should be thin in the case of a bhikkhu. 

(v) Just as the chicks’ claws and beaks are sharp, a blukkhu’s insight- 
knowledge must be sharp. 

•>(vi) The development of a chick may be likened to the development 
of insight-knowledge. 

(vii) The clucks pierce the shells with their pointed claws and beaks and 
come out safely into this world. Just so. a bltikkhu develops insight- 
knowledge, and breaks through ignorance by means of Arahatta Magga. 
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7. VANAPATTHA SUTTA 

Discourse on Forest- dwelling 

190. Thus have I heard: 

At one time the Bhagavfl was staying at the Jetavana 
monastery of Anathapii)4&a in SSvatthl. Then the Bhagava 
addressed the bhikkhus, saying, “Bhikkhus!” And the bhikkhus, 
answered the Bhagava, saying, “Venerable Sir!” The Bhagava 
spoke these words: “Bhikkhus, I will deliver a discourse on 
the forest grove. Listen to it, and pay attention well to it. I 
shall speak.” The bhikkhus replied, “Very well, Venerable 
Sir!” Then the Bhagava delivered this discourse. 

191. In this Teaching, bhikkhus, a bhikkhu lives depend¬ 
ing on a forest grove. As he lives depending on that forest 
grove, mindfulness that has not been set up is still not set up, 
the mind that has not become concentrated is still not concen¬ 
trated, asavas that have not been exhausted are still not 
exhausted, and the incomparable state of extinction of the 
four bonds that has not been attained is still not attained. And 
the four requisites of robes, alms-food, shelter and medicines 
and medicinal requisites for use in sickness that are procur¬ 
able by a bhikkhu for sustenance of life, are obtained with 
trouble. Bhikkhus! That bhikkhu should reflect thus:“ I live 
depending on this forest grove. As 1 live depending on this 
forest grove, mindfulness that has not been set up is still not 
set up, the mind that has not become concentrated is still not 
concentrated, asavas that have not been exhausted are still not 
exhausted, and the incomparable slate of extinction of the 
four bonds that has not been attained is still not attained. And 
the four requisites of robes, alms-food, shelter and medicines 
and medicinal requisites for use in sickness that are procurabe 
by a bhikkhu for sustenance of life, are obtained with trouble.” 
Bhikkhus! That bhikkhu should leave that forest grove (at 
any time) by night or by day. He should not go on living 

there. 

?60 



192. Bhikkhus! In this Teaching, a bhikkhu lives 
depending on a certain forest grove. As he lives depending 
on that forest grove, mindfulness that has not been set up is 
still not set up, the mind that has not become concentrated is 
still not concentrated, asavas that have not been exhausted are 
still not exhausted, and the incomparable slate of extinction of 
the four bonds that has not been attained is still not attained. 
And the four requisites of robes, alms-food, shelter and 
medicines and medicinal requisites for use in sickness that are 
procurable by a bhikkhu for sustenance of life are obtained 
with no trouble. Bhikkhus! That bhikkhu should reflect thus: 
“I live depending on this forest grove. As I live depending 
on this forest grove, mindfulness that has not been set up is 
still not set up, the mind that has not become concentrated is 
still not concentrated, asavas that have not been exhausted are 
still not exhausted, and the incomparable state of extinction of 
the four bonds that has not been attained is still not attained. 
And the four requisites of robes, alms-food, shelter and 
medicines and medicinal requisites for use in sickness that are 
procurable by a bhikkhu for sustenance of life are obtained 
with no trouble. But I have not left household life and taken 
up the homeless life of a bhikkhu for the sake of robes — 

for the sake of alms-lood . for the sake of shelter . I 

have not left household life and taken up the homeless life of, 
a bhikkhu for the sake of medicines and medicinal requisites 
for use in sickness that are procurable by a bhikkhu for 
sustenance of life. But while I live depending on this forest 
grove, mindfulness that has not been set up is still not set 
up, the mind that has not become concentrated is still not 
concentrated, asavas that have not been exhausted are still not 
exhausted, and the incomparable state of extinction of the 
four bonds that has not been attained is still not attained.” 
Bhikkhus! That bhikkhu, realizing that he has not completed 
his task, should leave that forest grove. He should not go on 
livimi there. 
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193. Bhikkhus! In this Teachings bhikkhu lives de¬ 
pending on a certain forest grove. As he lives depending on 
that forest grove, mindfulness that has not been set up gets 
set up, the mind that has not become concentrated gets 
concentrated, asavas that have not been exhausted get ex¬ 
hausted, and the incomparable state of extinction of the four 
bonds that has not been attained is attained. But, the four 
requisites of robes, alms-food, shelter and medicines and 
medicinal requisites for use in sickness that are procurable 
by a bhikkhu for sustenance of life, are obtained with trouble. 
Bhikkhus! That bhikkhu should reflect thus: “I live depending 
on this forest grove. As I live depending on this forest grove, 
mindfulness that has not been set up gets set up, the mind 
that has not become concentrated gets concentrated, asavas 
that have -not been exhausted get exhausted, and the incom¬ 
parable state of extinction of the four bonds that has not been 
attained is attained. But the four requisites of robes, alms- 
food, shelter and medicines and medicinal requisites for use 
in sickness that are procurable by a bhikkhu for sustenance of 
life, are obtained with trouble. But I have not left household 
life and taken up the homeless life of a bhikkhu for the sake 

of robes; 1 have not left household life . for the sake of 

alms-food; I have not left household life. for the sake of 

shelter; I have not left household life and taken up the 
homeless life of a bhikkhu for the sake of medicines and 
medicinal requisites for use in sickness that are procurable by 

a bhikkhu for sustenance of life. But, indeed, while I live 

% 

depending on this forest grove, mindfulness that has not been 
set up gets set up, the mind that has not become concentrated 
gets concentrated, asavas that have not been exhausted get 
exhausted, and the incomparable state of extinction of the 

four bonds that has not been attained is attained.” Bhikkhus! 

■ 

That bhikkhu, realizing that his task has been completed, 
should remain in that forest grove. He should not leave it. 
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194. Bhikkhu! In this Teaching, a bhikkhu lives de-' 
pending on a certain forest grove. As he lives depending on 
that forest grove, mindfulness that has not been set up gets 
set up, the mind that has not become concentrated gets 
concentrated, asavas that have not been exhausted get ex¬ 
hausted, and the incomparable state of extinction of the four 
bonds that has not been attained is attained. And the four 
requisites of robes, alms-food, shelter and medicines and 
medicinal requisites for use in sickness that are procurable 
by a bhikkhu for sustenance of life also are obtained with no 
trouble. Bhikkhus! That bhikkhu should reflect thus: “ I live 
depending on this forest grove. As I live depending on this 
forest grove, mindfulness that has not been set up gets set up, 
the mind that has not become concentrated gets concentrated, 
asavas that have not been exhausted get exhausted, and the 
incomparable state of extinction of the four bonds that has 
not been attained is attained. And the four requisites of robes, 
alms- food, shelter and medicines and medicinal requisites for 
use in sickness that are procurable by a bhikkhu for suste¬ 
nance of life also are obtained with no trouble.” Bhikkhus! 
That bhikkhu should remain in that forest grove till the end 
of his life. He should not leave it. 


195. Bhikkhus! In this Teaching, a bhikkhu lives 
depending on a certain village ...p... on a certain market 

town p on a certain city ...p... on a certain person . As 

that bhikkhu lives depending on that person, mindfulness 
that has not been set up is still not set up, the mind that has 
not become concentrated is still not concentrated, asavas 
that have not been exhausted are still not exhausted, and the 
incomparable state of extinction of the four bonds that has 
not been attained is still not attained. And the four requisites 
of robes, alms-food, shelter and medicines and medicinal 
requisites for use in sickness that are procurable by a bhikkhu 


for sustenance of life are obtained with trouble. Bhikkhus! 
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That bhikkhu should reflect thus: “I live depending on this 
person. As I live depending on this person, mindfulness that 
has not been set up is still not set up, the mind that has not 
become concentrated is still not concentrated, asavas that 
have not been exhausted are still not exhausted, and the 
incomparable state of extinction of the four bonds that has 
not been attained is still not attained. And the four requisites 
of robes, alms-food, shelter and medicines and medicinal 
requisites for use in sickness that are procurable by a bhikkhu 
for sustenance of life are obtained with troube.” Bhikkhus! 
That bhikkhu should leave that person any time by night or 
by day without asking his permission. He should not cling to 
him. 


196. Bhikkhus! In this Teaching, a bhikkhu lives 
depending on a certain person. As that bhikkhu lives de¬ 
pending on that person, mindfulness that has not been set up 
is still not set up. the mind that has not become concen¬ 
trated is still not concentrated, asavas that have not been 
exhausted are still not exhausted, and the incomparable state 
of extinction of the four bonds that has not been attained is 
still not attained. But the four requisites of robes, alms- 
food, shelter and medicines and medicinal requisites for use 
in sickness that are procurable by a bhikkhu for sustenance of 
life are obtained with no trouble. Bhikkhus! That bhikkhu 
should reflect thus: “1 live depending on this person. As I 
live depending on this person, mindfulness that has not been 
set up is still not set up, the mind that has not become 
concentrated is still not concentrated, asavas that have not 
been exhausted are still not exhausted, and the incomparable 
state of extinction of the four bonds that has not been 


attained is still not attained. But the four requisites of robes, 
alms-food, shelter and medicines and medicinal requisites for 
use in sickness that are procurable by a bhikkhu for suste¬ 
nance of life are obtained with no trouble. But I have not left 


the household life and taken up the homeless life of a 
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bhikkhu for the sake of robes— for the sake of alms-food . 

for the sake of shelter; I have not left the household life and 
taken up the homeless life of a bhikkhu for the sake of 
medicines and medicinal requisites for use in sickness that are 
procurable by a bhikkhu for sustenance of life. Indeed, as I live 
depending on this person, mindfulness that has not been set up 
is still not set up, the mind that has not become concentrated is 
still not concentrated, asavas that have not been exhausted are 
still not exhausted, and the incomparable state of extinction of 
the four bonds that has not been attained is still not attained.” 
Bhikkhus! That bhikkhu, realizing that he has not completed his 
task, should leave that person having asked his permission. He 
should not cling to him. 

197. Bhikkhus! In this Teaching, a bhikkhu lives de¬ 
pending on a certain person. As that bhikkhu lives depending on 
that person, the mindfulness that has not been set up gets set up, 
the mind that has not become concentrated gets concentrated, 
asavas that have not been exhausted get exhausted, and the 
incomparable state of extinction of the four bonds that has not 
been attained is attained. But the four requisites of robes, alms- 
food, shelter and medicines and medicinal requisites for use in 
sickness that are procurable by a bhikkhu for sustenance of life 
are obtained with trouble. Bhikkhus! That bhikkhu should reflect 
thus: “I live depending on this person. As I live depending on 
this person, mindfulness that has not been set up gets set up, the 
mind that has not become concentrated gets concentrated, asavas 
that have not been exhausted get exhausted, and the incompa¬ 
rable state of extinction of the four bonds that has not been 
attained is attained. But the four requisites of robes, alms-food, 
shelter and medicines and medicinal requisites for use in 
sickness that are procurable by a bhikkhu for sustenance of life 
are obtained with trouble. But I have not left the household life 
and taken up the homeless life of a -bhikkhu for the sake of 

robes . for the sake of alms-food . for the sake of shelter; 

* 

I have not left the household life and taken up the homeless life 
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of a bhikkhu for the sake of medicines and medicinal requisites 
for use in sickness that are procurable by a bhikkhu lor suste¬ 
nance of life. Indeed, as I live depending on this person, 
mindfulness that has not been set up gets set up, the mind that 
has not become concentrated gets concentrated, asavas that have 
not been exhausted get exhausted, and the incomparable state of 

extinction of the four bonds that has not been attained is 

% 

attained.” Bhikkhus! That bhikkhu, realizing that he has com¬ 
pleted his task, should cling to that person. He should not leave 
him. 

198. Bhikkhus! In this Teaching, a bhikkhu lives de¬ 
pending on a certain person. As that bhikkhu lives depending on 
that person, mindfulness that has not been set up gets set up,the 
mind that has not become concentrated gets concentrated, asavas 
that have not been exhausted get exhausted, and the incompa¬ 
rable state of extinction of four bonds that has not been attained 
is attained. And the four requisites of robes, alms-food, shelter 
and medicines and medicinal requisites for use in sickness that 
are procurable by a bhikkhu for sustenance of life also are 
obtained with no trouble. Bhikkhus! That bhikkhu should reflect 
thus: “ I live depending on this person. As I live depending on 
this person, mindfulness that has not been set up gels set up, the 
mind that has not become concentrated gets concentrated, asavas 
that have not been exhausted get exhausted, and the incompa¬ 
rable state of extinction of the four bonds that has not been 
attained is attained. And the four requisites of robes, alms-food, 
shelter and medicines and medicinal reaquisites for use in sick¬ 
ness that are procurable by a bhikkhu for sustenance of life also 
ai;e obtained with no trouble.” Bhikkhus! That bhikkhu should 
cling to that person till the end of his life. He should not leave 
him even if that person drives him away. 

Thus spoke the Bhagava. Delighted, those bhikkhus 
rejoiced in what the Bhagava had said.. 

End of Vanapattha Sutta, 



8. MADHUPINDIKA SUTTA 
Round Honey-Cake Discourse 
199. Thus have I heard: 

At one time the Bhagava was staying at the 
Nigrodharama monastery in Kapilavatthu in the Kingdom of 
the Sakyans. Then in the morning the Bhagava suitably 
rearranged the robes he wore and carrying alms-bowl and 
great robe entered Kapilavatthu for alms-food. After going 
round Kapilavatthu for alms-food and having had (his) meal, 
he left the place and went to the Mahavana forest to spend 
the day and entering the forest sat at the foot of a young 
bael tree to pass the day. (At that time) Darjcjapaqi, 1 a 
Sakyan, roaming and strolling for a walk, came • to the 
Mahavana forest. Entering the forest and approaching the 
young bael tree where the Bhagava was, he exchanged 
greetings with the Bhagava and, after the complimentary 
and meaningful greeting, 2 stood at one side leaning on his 
walking-stick. 3 Standing there, Daqdapani the Sakyan asked 
the Bhagava: “What view does the samaqa hold? What does 
he expound?” 

1. Daqtjapaqi: lit.,Stick-in-hand. This Sakyan was known by this name 

because of his habit of walking with a walking-stick in his hand, 
although he was not old or infirm. 

2. after the complimentary and meaningful greeting: sammodanlyarrt 

kathanV saraqiyarrt vitisaretva: exchanging greetings of friendliness 
and courtesy. This is a stock phrase used when a visitor came and 
greeted the Buddha. But the behaviour of Dandapani shows that 
he was neither polite nor courteous. ( Saraniya is also interpreted 
as “memorable” or “fit to be remembered.” in that frivolous or 
unmeaningful words are not used in such a greeting.) 

3. leaning on his walking-stick: the Commentary describes 
Daqcjapaqi as resting Ills chin on his two hands on top of the 
stick. 


26 7 
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“Friend! One who holds that view 4 does not engage 
in dispute 5 with any in the world, be it the world of devas, 
maras and brahmas or human world comprising samanas, 
brahmanas, rulers and men. (And) because of that view, 6 
there are no latent sanna, 7 mental factors of kilesas, in (the 
mind of) the brahmaqa 8 (holding that view) who remains 

4. One who holds that view:Yatha vadl, lit., one who asserts or 
holds a view or doctrine.Yatha vadl is to be connected up to tarri 
brahmaqart occurring later in passage.Here ‘that view’ means the 
doctrine leading to extinction of kilesas, defilements, and thus tc 
Nibbana. In full, this phrase would mean ‘The brahmaqa (i.e.,the 
arahat) who holds and asserts the doctrine of Nibbana, the 
extinction of kilesas.’ 

5. do not engage in dispute:non-ariyas, ordinary beings, tend tc 
be contentious on religious tenets, such as impermanence or 
permanence. Arahats and Buddhas are not contentious. 

6. because of that view: Yatha (ca pana): that cause, that reason. This 
yatha has to be connected up to sanna nanusenti. In full, this 
would mean ‘In the brahmaqa (i.e.,the arahat) mental factors ol 
kilesas (i.e., the kilesa-mind) do not arise for a certain reason. The 
doctrine setting forth the reason for the non-arising of kilesas is the 
doctrine I hold, assert and proclaim.’ 

7. sanna:Here, this term means kilesa sanna, that is, sanna associ¬ 
ated with or companied by defilements.or in short, just kilesas, 
defilements. An acceptable term would be kilesa-mind, or mind 
filled with defilements. In other contexts, such as in sannakkliandha, 
sanna is translated as ‘perception’ or ‘assimilation of sensation’. In 
still other contexts, the Commentary equates sanna with citta, 
mind. 

8. the brahmaqa: as pointed out in footnote (4) above,this is used 
^ with reference to yatha vadl. By ‘brahmaqa,’ lit., noble personage, 

is here meant one whose mind is solely oriented towards Nibbana, 
as he has done aw'ay with all forms of defilements and 
demeritoriousness. Here, an arahat is meant, although the Buddha 

a 

does not use the word ‘arahat’ explicitly. In other contexts, 
especially in the phrase samaqa brahmaqa, a brahmaqa is one who, 
having left hearth and home, follows a religious life, seeking a way 
out of the woes of the mundane world. 
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detached from sense-pleasure, who has no wavering uncer¬ 
tainty, who has cut off worry and physical restlessness,and 

■ 

who has no craving for any realm of existence, high or low. 
Friend! I hold this view, 9 this I expound.” 10 When this was 
said, Dan4apani the Sakyan nodded his head, wagged his 
tongue, knit his brow to form three wrinkles and departed, 
leaning on his walking-stick. 

200. Then, in the evening, the Bhagava, emerging 
from meditation in solitude, approached, Nigrodharama mon- 
astery, and, having sat on a seat prepared for him, said to the 
bhikkhus:“Bhikkhus! In the morning I rearranged my robes 
and, carrying alms-bowl and great robe, entered Kapilavatthu 
for alms-food. After going round Kapilavatthu for al'ms-food 
and having had (my) meal, I left the place and went to the 
Mahavana forest to spend the day and entering the forest sat 
at the foot of a young bael tree to pass the day. (At that 
time) DarjcJapanha Sakyan, roaming and strolling for a walk, 
came to the Mahavana forest. Entering the forest and ap¬ 
proaching the young bael tree where I was, he exchanged 
greetings with me and, after the complimentary and meaning¬ 
ful greeting, stood at one side leaning on his walking-stick. 
Standing there, Dand a P a ni the Sakyan asked me: ‘What view 
does the samaqa hold? What does he expound?’ Bhikkhus! 


9. hold this view: evarrt vadt: the view meant here is the doctrine 
setting forth the extinction of kilesas. the source of or reason 
for their arising, and the means by which they come to cease. 

10. this I expound: thus I proclaim the reason for the latent existence 
and cropping up of kilesas. 

J The reply given by the Buddha is very cryptic, as Daqdapaqi 
would not have been receptive to a fuller explanation. To have 
given no answer to him would not have been prcper. After 
recounting his encounter with Daqdapaqi to the bhikkhus that 
evening, the Buddha gave a brief explanation, which was later 
amplified by the Venerable MahakacCana at the request of the 
bhikkhus. This fuller explanation met with the approval of the 
Buddha. 
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When this was asked, I said to Darjdapaqi thus: ‘Friend! 
One who holds that view does not engage in dispute with 
any in the world, be it the world of devas, maras, and 
brahmas or human world comprising samarjas brahmaqas, 
rulers and men. (And) because of that view, there are no 
latent sanna, mental factors of kilesas, in (the mind of) the 

i 

brahmaqa (holding that doctrine) who remains detached from 
sense-pleasure, who has no wavering uncertainty, who has 
cut off worry and physical restlessness, and who has no 
craving for any realm of existence, high or low.Friend! I hold 
this view, this I expound.’ Bhikkhus! When this was said, 
Daqdaparji the Sakyan nodded his head, wagged his tongue, 
knit his brow to form three wrinkles and departed, leaning on 
his walking-stick.” 

201. When this was said, a certain bhikkhu said this 
to the Bhagava: “Venerable Sir! Holding what view does 
the Bhagava not engage in dispute with any in the world of 
devas comprising devas,maras and brahmas and in the human 
world comprising samarjas, brahmar)as, rulers and men? Ven¬ 
erable Sir! For what reason are there no latent mental factors 
of kilesas in (the mind of) the Bhagava who is a brahmarja 
(i.e., an arahat) who remains detached from sense-pleasure, 
who has no wavering uncertainty, who has cut off worry and 
physical restlessness and who has no craving for any realm 
of existence, high or low?” 

“Bhikkhu, there is the source of the group of mental 
factors that extends sarhsara, 11 the round of existences, and 

11. the group of mental factors that extends sanisara: 
papancasanhasafikha: 

These mental factors are craving, egotistic pride and wrong views 
that extend a being’s journey tlirough sanisara. the cycle of re¬ 
births. Here also sanna is rendered generally as mental factors. See 
footnote on sanna in Para 199. A literal translation would be: 
‘Sensation-assimilation imbued with the group of mental factors 
that extends (sarhsara).’ 
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dominates beings. If there is nothing in the source 12 to be 
delighted with, (or) to affirm categorically, (or) to cleave to, 
this itself (i.e., the absence of delight, affirmation, cleaving to) 
is the end of latent attachment; this itself is the end of latent 
ill will; this itself is the end of latent wrong views; this itself 
is the end of latent uncertainty; this itself is the end of latent 
conceit; this itself is the end of latent attachment to existence; 
this itself is the end of latent ignorance; this itself is the end 
of resorting to sticks, resorting to weapons, quarrels, disagreeme 
nts, contentious disputes, harsh terms of address such as 
‘You!You!,’ calumny and lying. It is in this source that these 
evil and demeritorious factors come to cessation without any 
remainder.” The Bhagava spoke these words. Having said 
this, the Sugata rose from his seat and entered the monastery. 

202. Then, soon after the Bhagava had left, it oc¬ 
curred to those bhikkus thus: “Sirs! The Bhagava rose from 
his seat and entered the monastery, having given this brief 
exposition without enlarging upon its significance in detail: 
‘Bhikkhu, there is the source of the group of mental factors 
that extends sarrtsara and dominates beings. If there is noth¬ 
ing in the source to be delighted with,(or) to affirm categori¬ 
cally, (or) to cleave to, this itself (i.e., the absence of delight, 
affirmation, cleavig to) is the end of latent attachment; ...p... 
It is in this source that these evil and demeritorious factors 
come to cessation without any remainder.’ Who might be 


12. in the source: It., in it: ettha. 

The source consists of the group of twelve ayatanas, sense-bases 
such as eye, ear, nose, tongue, body, mind, sight, sound, smell, 
taste, tangible object and mind-objects. Here the delight is due to 
the satisfying belief that these twelve sense-bases are “I” or “mine”, 
the affirmation is that they are “I” or “mine”, and the cleaving is 
the absorbing attachment to the idea of “I” or “mine”. 

The gist of Para 201 is that kilesas (defilements) arise from the 
twelve sense-bases; and that they cease in these sense-bases. The 
cessation of these kilesas is Nibbana. 
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able to explain in detail the significance of this brief exposi¬ 
tion made without elaboration by the Bhagava?” 

Then it occurred to those bhikkhus thus: “The Vener¬ 
able Mahakaccana is praised by the Teacher and revered by 
wise companions in the practice of the dhamma. He has the 
ability to explain in full the meaning of this brief exposition 
which the Bhagava has given without enlarging upon the 
meaning. Let us approach the Venerable Mahakaccana and 
ask him for a full explanation of the meaning of this 
(exposition).” 

Then those bhikkhus approached the Venerable 
Mahakaccana, exchanged greetings with him, saying courte¬ 
ous and meaningful words of greeting, sat in a suitable place 
and addressed the Venerable Mahakaccana in these words: 

“Revered Kaccana! The Bhagava rose from his seat 
and entered the monastery having given this brief exposition 
without any elaboration on its meaning: ‘Bhikkhu, there is the 
source of the group of mental factors that extends sarrtsara, 
the round of existences, and dominates beings. If there is 
nothing in the source to be delighted with, (or) to affirm 
categorically, (or) to cleave to, this itself (i.e., the absence of 
delight, affirmation, cleaving to) is the end of latent attach¬ 
ment; ...p... It is in this source that these evil and demeritorious 
factors come to cessation without any remainder.’ Revered 
Kaccana! Soon after the Bhagava had left, it occurred to us 
thus: ‘Sirs!’ The Bhagava rose from his seat and entered the 
monastery, having given this brief exposition without enlarg¬ 
ing upon its significance in detail: “Bhikkhu, there is the 
source of the group of mental factors that extends sarrtsara 
and dominates beings. If there is nothing in the source to be 
delighted with, (or) to affirm categorically, (or) to cleave to, 
this itself (i.e., the absence of delight, affirmation, cleaving to) 
is the end of latent attachment; ...p... It is in this source that 
these evil and demeritorious factors come to cessation without 
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any remainder.” Who might be able to explain in detail the 
significance of this brief exposition made without elaboration 
by the Bhagava? ‘Revered Kaccana!’ Again it also occurred 
to us: ‘The Venerable Mahakaccana is praised by the 
Bhagava and revered by wise companions in the practice of 
the dhamma. He has the ability to explain in full the meaning 
of the bnef exposition which the Bhagava has left unelaborated. 
Let us approach the Venerable Mahakaccana and ask him for 
an explanation of the meaning of this exposition.’ May the 
Venerable Mahakaccana explain the exposition in full.” 

203. Sirs! It is as if a man desiring to get heartwood, 
seeking heartwood and wandering in search of heartwood, 
were to think that he should look for heartwood in the 

ft 

branches and foliage of a standing great tree which has 
heartwood, passing over the root and the trunk; even so, you 
think that you should ask us the meaning, disregarding (lit., 
going beyond) the Bhagava, though you were in the pres¬ 
ence of the Teacher. Indeed, Sirs, the Bhagava knows what 
should be known and sees what should be seen. He is the 
very eye; 13 he is the very knowledge; 14 he is the Dhamma; 15 
he is the Ariya Magga; 16 he proclaims (The Truth ); 17 he 
expounds (the Truth); he elucidates the meaning ( of the 
Truth); he is the ‘giver’ of Deathlessness 18 (Nibbana); he is 

13. the very eye: the Eye of Wisdom: The Buddha is the guide who 
makes people see things rightly. 

14. the very knowledge: The Buddha is the guide who makes people 
attain right knowledge. 

15. the Dhamma: The Buddha teaches the pariyatti, the texts of the 
Dhamma. He also teaches the factors of enlightenment 

• (bodhipakkhiya). He is the embodiment of the Dhamma. Hence 

• he is called the Lord of the Dhamma. 

16. the Ariya Magga:brahma: Here the word brahma has the meaning 
of magga (Insight). In the Commentary brahma is explained as 
synonymous with settha, the noblest. 

17. (The Truth): the Four Ariya Truths. 

18. ‘giver’ of Deathlessness: He teaches sentient beings the way to 
realize Nibbana. 
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the Lord of the Dhamma; he is the Tathagata who follows in 
the path of the previous Buddhas and teaches in the same 
way. That was the time (i.e., when you were with the 
Buddha) when you should have asked the Bhagava for the 
meaning. You should bear in mind the meaning as explained 
by the Bhagava to you. 

“Revered Kaccana! Certainly, the Bhagava knows 
what should be known and sees what should be seen. He is 
the very eye; he is the very knowledge; he is the Dhamma; 
he is the Ariya Magga; he proclaims (the Truth); he ex¬ 
pounds (the Truth); he elucidates the meaning (of the Truth); 
he is the ‘giver’ of Deathlessness (Nibbana); he is the Lord 
of the Dhamma; he is the Tathagata who follows in the path 
of the previous Buddhas and teaches in the same way. When 
we were 'with the Bhagava was the time we should have 
asked for the meaning so that we could bear it in mind as 
explained by the Bhagava to us. But the Venerable Mahakaccana 
is praised by the Bhagava and revered by wise companions 
in the practice of the dhamma. The Venerable Mahakaccana 
has the ability to explain in full the meaning of this biref 
exposition which the Bhagava has left unelaborated. May the 
Venerable Mahakaccana enlarge upon it in detail without 
regarding it as being burdensome.” 

In that case, Sirs, listen and pay good attention! I shall 
speak. “ Very well. Your Reverence,” replied those bhikkhus 
to the Venerable Mahakaccana. 

And the Venerable Mahakaccana said this: 

204. Sirs! The Bhagava rose from his seat and 
entered the monastery, having given this brief exposition 
without enlarging upon its significance in detail: ‘Bhikkhu, 
there is the source of the group of mental factors that' extends 
sarrtsara and dominates beings. If there is nothing in the 
source to be delighted with, (or) to affirm categorically, (or) 
to cleave to, this itself (i.,e. the absence of delight, affirma- 
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tion, cleaving to) is the end of latent attachment; ...p... It is 
in this source that these evil and demeritorious fatcors come 
to cessation without any remainder.’ Sirs! The meaning in 
detail of this brief exposition which the Bhagava has given 
without making any elaboration I understand thus. 

Sirs! Dependent on eye and visible object, eye- 
consciousness 19 arises . The conjunction of these three results in 
contact (or sensory impingement). Because of contact sensa¬ 
tion 20 arises.What is sensed is perceived . 21 V/hat is perceived 
is thought over.What is thought over is extended. 22 That ex¬ 
tension is the source of the group of mental factors (of 
kilesas) which arises in the past, present and future visible 
objects cognizable by eye-consicousness 23 and which domi¬ 
nates beings, lenthening sarrisara . 24 

Sirs! Dependent on ear and sound, ear-consciousness 25 
arises ...p... Sirs! Dependent on nose and odour, nose-con- 

19. eye-consciousness: cakkhuvinnaqa:visual consciousness; visual 
cognition. 

20. sensation:vedana: sometimes rendered ‘feeling’. 

21. perceived: sanjanati; the sensation (which is the result of contact) 
is assimilated, noted, recognized by the mental faculty. A short 
rendering would be ‘noted and recognized’. 

22. extended:papanceti: What is thought over is extended (or ex¬ 
panded) and thought of or indentifed with ‘I’, ‘mine’, ‘entity’ of I. 
This extension is caused by the obsessions of craving, egotistic 
pride and wrong views. 

23. cognizable by eye-consciousness: cakkhuvinneyya: apperceivable 
by the sense of sight. 

24.,, lengthening sanlsaTa: the visible object seen at the present 
moment is the source of the extension of sarrtsara, the cycle of 
rebirths, for a being, as it is dominated by craving, egotistic pride 
and wrong views. This is also true of all what was seen in the past 
and what will be seen in the future. This applies to all other 
ayatanas. sense-bases. 

25. ear-consciousness: soiavinhaqa: auditory cognition; sense of 
hearing. 
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sciousness 26 arises ...p... Sirs! Dependent on tongue and taste, 
tongue-consciousenss 27 arises ...p... Sirs! Dependent on body 28 
and tangible object, body-consciousness 29 arises ...p... Sirs! 
Dependent on mind 30 and mind-objects , 31 mind-conscious¬ 
ness 32 arises. The conjunction of these three results in con¬ 
tact. Because of contact, sensation arises. What is sensed is 
perceived. What is perceived is thought over. What is thought 
over is extended. That extension is the source of the group of 
mental factors (of kilesas) which arises in the* past, present 
and future mind-objects congnizable by mind- consciousness 33 
and which dominates beings, lengthening sarrtsara. 

26. nose-consciousness: ghanavinnaqa: odour cognition; sense of 
smelling an odour, pleasant or unpleasant. 

27. tongue-xonsciousness: Jivha vinnaqa: cognition of taste; sense 
of taste. 

28. body: any part of the body as the means or base of the sense of 
touching something. As the eye is the organ of sight, the body is 
the organ of the sense of touch. 

29. body-consciousness: kayavinnaqa: sensory consciousness of 
touch; cognition of touching something (by any part of the body). 

30. mind: mana: mind in this specific context is to be taken as 
bhavahga mind, i.e., mind as functional sub-consciousness or sub¬ 
conscious life-continuum, or mind in its neutral state without any 
mental process or activity. Mind is the sixth sense-base. 

31. mind-objects: dhamma: abstract or subjective phenomena includ¬ 
ing thought, idea, reflection, cogitation, imagination and any 
mental reaction to natural (substantive) phenomena. This term is 
also rendered ‘cognizable objects’. Thoughts, ideas etc. represent 
the external world in an abstract way to be ‘sensed’ by the mind. 

32. mind-consciousness:manovinnaqa:mental cognition; cognitive re¬ 
action of the mind; apperception of thought, idea etc; the process 
of the mind twining to (or paying attention to) something, as well 
as mental impulses. 

33. cognizable by mind-consciousness: manovinneyya: apper- 
ceived, or comprehended, by the mind. 
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Sirs! Indeed, when there is eye, when there is visible 
object and when there is eye-consciousenss, it is possible for 
one to designate (the result) by the term ‘ contact’. When 
what is called ‘contact ’ 34 is manifested, it is possible for one 
to designate (the result) by the term ‘sensation’. When what 
is called ‘sensation’ is manisfested, it is possible for one to 
designate (the result) by the term ‘perception’. When what is 
called ‘perception’ is manifested, it is possible for one to 
designate (the result) by the term .‘thinking’. When what is 
called ‘thinking’ is manifested, it is possible for one to 
designate (the result) by the term ‘the group of mental factors 
(of kilesas) that dominates beings and extends sairtsSra.’ 

Sirs! Indeed, when there is ear, when there is sound 
...p... When there is nose, when there is odour ...p... When 
there is tongue, when there is taste ...p... When there is body, 
when there is tangible object ...p... When there is mind, when 
there is mind-object and when there is mind-consciousness, it 
is possible for one to designate (the result) by the term 
‘contact’. When what is called ‘contact’ is manifested, it is 
possible for one to designate (the result) by the term 
‘sensation’.When what is called ‘sensation’ is manifested, it is 

l 

possible for one to designate (the result) by the term‘perception’. 
When what is called ‘perception’ is manifested, it is possible 
for one to designate (the result) by the term ‘thinking’. When 
what is called ‘thinking’ is manifested, it is possible for one 
to designate. (the result) by the term ‘the group of mental 
factors (of kilesas) that dominates beings and extends sairi 
sara*. 

4 


34. the term,‘contact*: When the eye, the visible object and the 
consciousness of seeing meet together, there is the sensory im¬ 
pingement between the sense and sense-object. This is called 
contact. This is the situation in which one gains the concept of 
contact. These remarks apply to the phenomenon of sensation. 


perceptitgoi ^etc. 
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Sirs! Indeed when there is no eye, when there is no 
visible object or when there is no eye-consciousness, it is 
not possible for one to designate (anything) by the term 
‘contact’. When what is called ‘contact’ is not manifested, it 
is not possible for one to designate (anything) by the term 
‘sensation’.When what is called ‘sensation’ is not mani¬ 
fested, it is not possible for one to designate (anything) by 
the term ‘perception’ When what is called ‘ perception’ is not 
manifested, it is not possible for one *to designate 
(anything) by the term thinking. When what is called 
‘thinking’ is not manifested, it is not possible for one to 
designate (anything) by the term ‘the group of mental factors 
(of kilesas) that dominates beings and extends sarhsara’. 

Sirs! Indeed, when there is no ear, when there is no 

% 

sound ...p... When there is no nose, when there is no 
odour...p... when there is no tongue, when there is no 
taste...p... When there is no body, when there is no tangible 
object ...p... When there is no mind, when there is no mind- 
object or when there is no mind-consciousness, it is not 
possible for one to designate (anything) by the term ‘ con¬ 
tact’. When what is called ‘contact’ is not manifested, it is 
not possible for one to designate (anything) by the term 
‘sensation’. When what is called ‘sensation’ is not manifested, 
it is not possible for one to designate ( anything) by the term 
‘perception’. When what is called ‘perception’ is not mani¬ 
fested, it is not possible for one to designate (anything) by 
the term ‘thinking’. When what is called ‘thinking’ is not 
manifested, it is not possible for one to designate (anything) 
by the term ‘the group of mental factors (of kilesas) that 
dominates beings and extends samsara.’ 

Sirs! The Bhagava gave this brief exposition: ‘Bhikkhu, 
there is the source of the group of mental factors that extends 
samsara and dominates beings. If there is nothing in [he 
source to be delighted with, (or) to affirm categorically, (or) 
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to cleave to, this itself (i.e., the absence of delight, affiriha- 
tion, cleaving to ) is the end of latent attachment; ...p... It is 
in this source that these evil and demeritorious factors come 
to cessation without any remainder.’ Having made this brief 
exposition without enlarging upon its meaning in detail, the 
Bhagava rose from his seat and entered the monastery. Sirs, 
this is how I understand the full meaning of the brief 
exposition which the Bhagava gave without enlarging upon 
the meaning. If you, the Venerable Sirs, so desire, you may 
approach the Bhagava himself and ask him again about this 
meaning. You should bear it in mind as the Bhagava ex¬ 
plains it to you. 

205. Then the bhikkhus, pleased and satisfied with 
what the Venerable Mahakaccana had said, rose from their 
seats and approached the Bhaggava. They paid obeisance to 
the Bhagava and, sitting at a suitable place, addressed these 
words to him: “Venerable Sir! The Bhagava rose from his 
seat and entered the monastery, having made this brief expo¬ 
sition without enlarging upon the meaning in detail: ‘Bhikkhu, 
there is the source of the group of mental factors that extends 
sarhsara and dominates beings.If there is nothing in the 
source to be delighted with, (or) to affirm categorically (or) to 
cleave to, this itself (i.e., the absence of delight, affirmation, 
cleaving to) is the end of latent attachment ...p... It is in this 
souce that these evil and demeritorious factors come to ces¬ 
sation without any remainder.’ Venerable Sir, soon after the 
Bhagava had left it occurred to us thus: The Bhagava rose 
from his seat and entered the monastery, having made this 
brief exposition without enlarging upon the meaning: ‘Bhikkhu, 
there is the source of the group of mental factors that extends 
saihsara and dominates beings. If there is nothing in the 
source to be delighted with, (or) to affirm categorically, (or) 
to cleave to, this itself (i.e., the absence of delight, affirma¬ 
tion, cleaving to) is the end of latent attachment; this itself is 
the end of latent ill will; this itself is the end of latent wrong 
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views; this itself is the end of latent uncertainty; this itself is 
the end of latent conceit; this itself is the end of latent 
attachment to existence; this itself is the end of latent igno¬ 
rance; this itself is the end of resorting to sticks, resorting to 
weapons, quarrels, disagreements, contentious disputes, harsh 
terms of address such as ‘You! You’, calumny and lying. It 
is in this source that these evil and demeritorious factors 
come to cessation without any remainder.’ Who might be 
able to explain in detail the meaning of this brief exposition 
given without elaboration by the Bhagava? Venerable Sir, It 
occurred to us thus: ‘The Venerable MahakaccSna is praised 

I 

by the Teacher and revered by wise companions in the 
practice of the dhamma. The Venerable Mahakaccana has the 
ability to explain in full the meaning of this brief exposition 
which the Bhagava has given without enlarging upon the 
meaning. Let us approach the Venerable Mahakaccana and 
ask him for a full explanation of the meaning of this 
exposition.’Then,Venerable Sir, we approached the Venerable 
Mahakaccana and asked him the meaning-sof this exposition. 
Venerable Sir!, The Venerable Mahakaccana ‘fully explained 
to us fhe meaning by these meaiT^ 5 by these sentences and 
by these words.” 

Bhikkhus, learned is Mahakaccana. Of great wisdom 
is Mahakaccana.Bhikkhus! Even had you questioned me as 
to this meaning, I would have answered you in the same way 
as Mahakaccana has answered. This, indeed, is the very 
meaning of the exposition. Bear it in mind accordingly. 

When this had been said, the Venerable Ananda 
spoke to the Bhagava: “Venerable Sir! It is as if a man 

35. means:akara:lit., way, mode, manner, reason, ground, account. 
Here, this can be rendered ‘by menas of these reasons’. The means 
employed by the Venerable Mahakaccana are the exposition of the 
sense-bases as the source of craving, egotistic pride and wrong 

views which are collectively called papanca dhammas that extend 
or prolong sairisara. 
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overcome by hunger and exhaustion might come upon a 
round honey-cake; 36 if he should lick it on any side, he 
would get the same delicious flavour with no need for added 
sweetness. Venerable Sir! In much the same way if am able 
bhikkhu who could think things out with due wisdom were 
to examine with due understanding the meaning of this 
discourse from any aspect, he would get satisfaction and 
clarity of mind. Venerable Sir! What might be the name of 
this discourse?” 

Ananda! Because of that (simile), you may take this 
exposition of the dhamma as the Round Honey-Cake Dis¬ 
course. 

Thus spoke the Bhagava. Delighted, the Venerable 
Ananda rejoiced in what the Bhagava had said. 

End of the Madhupiqcjika Sutta, 

the eighth in this vagga. 


36. round honey-cake: madhupiqcjikatlts ingredients are butter, mo¬ 
lasses, honey and brown sugar. 
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9. DVEDHA vitakka sutta 

Discourse on Two Classes of Thoughts 
206. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of Anathapiqcjika in SavatthT. Then the Bhagava 
addressed the bhikkhus as “Bhikkhus!” Those bhikkhus re¬ 
plied “Venerable Sir!” The Bhagava spoke thus: 

Bhikkhus! Before I attained arahattamagga (the Insight 
of an arahat), while I was still a Bodhisatta who had not yet 
gained insight (into the Truth), this occurred to me: “It would 
be well if I were to make (a classification of) thoughts into 
two classes.” (Then) I put sensual thought, 1 destructive thought 2 
and harmful thought 3 into one class, and thought of libera¬ 
tion 4 (from sense-pleasures), non-destructive 5 thought (i.e., 

goodwill, metta) and non- harmful thought 6 (i.e., compas¬ 
sion) into the second class. 

1. sensual thought: kamavitakka: Thought, based on desire, directed 

to sense-pleasures. 

« 

2. destructive thought: byapadavitakka: Thought, based on ill will, 

malevolence, directed to killing, destroying, harming. 

3. harmful thought: vi hi irtsa vitakka: Thought, based on cruelty, 
injuring, hurting, directed to causing harm and injury to others. 

4. thought of liberation: nekkhammavitakka: Thought, associated 
with renunciation, seeking freedom from the clutches of desire for 
sense-pleasures. 

5. non-destructive thought: abyapadavitakka: Thought opposite 
of ill will or malevolence that motivates killing or destroying. 
Positively put, this is goodwill (metta). 

6v non-harmful thought: avihirrisa vitakka: Thought opposite of 
cruelty or hurtful intention that motivates doing harm or injury to 
others. Positively put, this is compassion. 


282 


9. Dvedha vitakka Sutta 


283 


207. Bhikkhus! While I was abiding in mindfulness 
and diligence, directing my mind (to Nibbana), sensual thought 
arose in me. 7 (But) I understood thus: “This sensual thought 
has arisen in me. This sensual thought is injurious to me, 
injurious to others and injurious both to myself and others. It 
impedes wisdom; 8 it is vexatious; and it is not conducive to 
Nibbana. ” 

Bhikkhus! When I reflected: “(This sensual thought is) 
injurious to me, or injurious to others, or injurious both to 
myself and others,” it vanished 9 in me. Bhikkhus! When I 
also reflected: “(This sensual thought) impedes wisdom; it is 
vexatious; and it is not conducive tc Nibbana,” it vanished in 
me. Bhikkhus, every time sensual thought arose in me, I got 
rid of it, removed it, did away with it. 

208. Bhikkhus! While I was thus abiding in mindful¬ 
ness and diligence, directing my mind (to Nibbana), destruc- 

7. sensual thought arsoe in me: To the Bodhisatta. who, lor six 
years, practised austerities known as dukkaracariya, difficult prac¬ 
tice, there never occurred thoughts or sense- pleasures connected 
with the luxuries of the palace enjoyed by the royalty surrounded 
by queens and court-ladies. He was emaciated by a long period of 
self-denial after which he had recourse to taking food. Then he 
regained stength and his former physical condition. He thought 
about Iris physical condition that had been regained. But as he was 
a man of great wisdom, he noted that this thinking about his 
physical condition amounted to sensual thought.(The Commentary) 

8. It impedes wisdom: pannanirodhika: He who has not got rid of 
sensual thought cannot hope to make progress in knowledge, both 
mundane (lokiya) and supramundane (lokuttara). In fact it can even 
obstruct and destroy the eight attainments (samapatti) and the five 
supernormal psychic powers (abhinna). 

9. vanished: abbhattha: The thought comes to cessation, reaches 
the end and disappears like a bubble that bursts. 
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tive thought arose in me. 10 ....p... harmful thought arose in 
me. 11 (But)l understood thus: “This harmful thought has arisen 
in me. This harmful thought is injurious to me, injurious to 
others and injurious both to myself and others. It impedes 
wisdom; it is vexatious; and it is not conducive to Nibbana.” 

Bhikkhus! When I reflected: “(This harmful thought) 

t 

is injurious to me, or injurious to others, or injurious both to 
myself and others,” it vanished in me. Bhikkhus! When I also 
reflected: “(This harmful thought) impedes wisdom; it is 
vexatious; and it is not conducive to Nibbana,” it vanished in 
me. So, bhikkhus, every time harmful thought arose in me, I 
got rid of it, removed it, did away with it. 

10. destructive thought arose in me: It is not in the nature of a 
Bodliisatta to entertain thoughts of killing or destroying others. 
Here, this thought means the vexation of mind caused by sudden 
changes in climatic conditions such as heavy rains, excessive heat, 
extreme cold, etc. It does not mean murderous thoughts, but rather 
annoyance with little things that go away. (The Commentary) 

11. harmful thought arose in me: It is not in the nature of a 
Bodhisatta to have ill intentions to cause harm to others. But the 
mind of the Bodliisatta was disturbed when he encountered acts of 
harm or injury to others perpetrated by some people or animals. On 
such occasions his mind became distracted, oppressed by incidents 
that he saw. It is not that harmful intentions arose in him. 
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Bhikkhus! Whatever (kind of) thinking and pondering 
is repeatedly engaged in, the mind becpmes inclined (i.e., 
habituated) to that way of thinking and pondering. If a 
bhikkhu repeatedly thinks and ponders on sensual things (i.e., 
if he has repeated sensual thoughts), (this means) he has 
abandoned thought of liberation (from sense-pleasures), and 
has indulged in repeated sensual thought. Then the mind of 
that bhikkhu is inclined only to sensual thought. If a bhikkhu 
repeatedly thinks and ponders destructive thoughts .,..p.... If a 
bhikkhu repeatedly thinks and ponders harmful thoughts,(this 
means) he has abandoned non-harmful thought and has in¬ 
dulged in repeated harmful thought. Then the mind of that 
bhikkhu is inclined only to harmful thought. 

Bhikkhus! It is as if, in the last month of the rains, in 
the season of sarada (roughly autumn), a cowherd would tend 
cattle on a narrow piece of land in the midst of crops, and 
would beat the cows with a stick on their backs or oq their 
sides and would restrain and check them. What is the reason 
for that? Bhikkhus! It is because the cowherd foresees the 
danger of slaughter or impounding or loss or censure as a 
consequence of (cows) eating the crop. 12 Bhikkhus! In the 
same way, I saw the fault, the vileness and the pollution in 
demeritorious thoughts and the advantages arising from purity 
of meritorious thoughts of liberation (from sense- pleasures). 

12. In the simile of the cowherd and his cattle in Para 208, the field 
thick with crops denotes the six sense-objects such as visible 
object, sound. Demeritorious thoughts are likened to unruly cows. 
The cowherd is the Bodhisatta. Slaughter, impounding, loss and 
'censure or blame are the four dangers arising from demeritorious 
actions that bring misery to oneself, to others and to both. 
Foreseeing such dangers, the cowherd tends his cows restraining 
and checking them from eating the crops. In like manner the 
Bodhisatta controlled and restrained his mind so that thoughts of 
sense-pleasures failed to arise when the mind came into contact 
with sense-objects such as visible object, sound, etc., for he foresaw 
the dangers of loss of control. 
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209. Bhikkhus! While I was thus abiding in mind¬ 
fulness and diligence, directing my mind (to Nibbana), thought 
of liberation 13 (from sense-pleasures) arose in me. And I 
understood thus: “This thought of liberation has arisen in me. 
It is not injurious to me, nor injurious to others, nor injurious 
both to myself and to others. It makes for the growth of 
wisdom; 14 causes no vexation; and it is conducive to Nibbana.” 

Bhikkhus! Even if that (i.e., the thought of liberation) 
should be thought and pondered throughout the night, I see 
no danger 15 from that source. Bhikkhus! Even if that (i.e., the 
thought of liberation) should be thought and pondered throughout 
the day, I see no danger from that source. Bhikkhus! Even if 
that should be thought and pondered throughout night and 
day, I see no danger from that source. 

However, after a long process of thinking and ponder¬ 
ing, the body would be weary; if the body were to become 
weary, the mind would be distracted; and if the mind were to 
get distracted, it would be far removed from Concentration. 16 

13. thought of liberation: This means liberation from all kinds of 
demeritorious thoughts and from all kilesas, defilements. Meritori- 
ous thoughts and freedom from kilesas point the way to Nibbana. 

14. the growth of wisdom:The mundane (lokiya) and the supramundane 
(lokuttara) knowledges that have not yet arisen arise, and those 
that have arisen get developed. 

15. I see no danger: the danger of causing harm or injury to oneself 

or to other or to both. 

__ % 

16. Herein the Buddha reveals the three kinds of experiences in the 
initial stages of insight-meditation which he practised.In the first 
instance the Bodhisatta practised vipassana,insight-meditation, based 
on samapatti, sustained jhana.At this initial stage his practice of 
concentration, samadlii.and insight-meditation,vipassana,had not yet 
been fully developed. Sitting long in meditation he felt tired and 
hot in the body.Sweat flowed from his arm-pits.He felt that his 
scalp was almost in flames.Then his mind became distracted, unable 

to concentrate.lt is with reference to this personal experience that 

the Buddha spoke of a distracted mind far removed from concen¬ 
tration. 



9. Dvedha vitakka Sutta 


287 


(Accordingly,) bhikkhus, I kept my mind only on an object 
(of concentration) within myself; I calmed it well; I brought 
it to one-pointedness of mind; 17 and I set it up well ( in 
concentration). What was the reason for this? It was so that 
my mind might not be distracted. 

210. Bhikkhus! While I was thus abiding in mindful¬ 
ness and diligence, directing my mind (to Nibbana), goodwill 
(lit., non-destructive thought) arose in me ...p... compassion 
(lit., non-harmful thought) arose in me. And I understood 
thus: “ This compassion (lit., non- harmful thought) has arisen 
in me. It is not injurious to me, nor injurious to others, nor 
injurious to both myself and others. It makes for the growth 
of wisdom; it causes no vexation; and it is conducive to 
Nibbana.” 

Bhikkhus! Even if that (i.e., the non-harmful thought) 
should be thought and pondered throughout the night, I see 
no danger from that source. Bhikkhus! Even if that (i.e., the 
non- harmful thought) should be thought and pondered through¬ 
out the day, I see no danger from that source. Bhikkhus! 
Even if that should be thought and pondered throughout night 
and day, I see no danger from that source. However, after a 
long process of thinking and pondering, the body would be 
weary; if the body were to become weary, the mind would 
be distracted; and if the mind were to get distracted, it would 


1,7. When his mind became distracted during vipassana, insight- 
meditation, the Bodliisatta had recourse to samapatti, sustained 
jhana or ecstatic meditation, and then he reverted to vipassana 
after having regained composure. Just as strong fortifications prove 
beneficial to troops in battle, so does samapatti to those practising 
vipassana. Conversely, vipassana is beneficial to samapatti. When 
vipassana is strengthened, it strengthens samapatti, and samapatti 
in turn fortifies vipassana. They are like the cart and, the boat. 
The cart can carry the boat with allits load in journeys by road 
just as the boat can carry the cart with all its load when a river 
is to be crossed. This passage shows inter-dependence between 
samapatti and vipassana. 
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be far removed from Concentration. (Accordingly,) bhikkhus, 
I kept my mind only on an object (of concentration) within 
myself; I calmed it well; I brought it to one-pointedness of 
mind; and I set it up well (in concentration). What was the 
reason for this? It was so that my mind might not be 
distracted. 

Bhikkhus! Whatever (kind of) thinking and pondering 
is repeatedly engaged in, the mind becomes inclined (i.e., 
habituated) to that way of thinking and pondering. If a 
bhikkhu repeatedly thinks and ponders on liberation (from 
sense-pleasures), he has abandoned thought of sense-plea¬ 
sures and has engaged himself in repeated thought of libera¬ 
tion. The mind of that bhikkhu is inclined only to thought of 
liberation (from sense-pleasures). If a bhikkhu repeatedly thinks 
and ponders thoughts of goodwill ...p... If a bhikkhu repeat¬ 
edly thinks and ponders thoughts of compassion, he has 
abandoned harmful thought, and has engaged himself in 
repeated thought of non-harmfulness (i.e., compassion). Then 
the mind of that bhikkhu is inclined only to non-harmful 
thought (i.e., compassion). 

Bhikkhus! It is as if, in the last month of the hot 
season, when all crops have been brought to the vicinity of 
the village, a cowherd would tend cattle while staying at the 
foot of a tree or in the open, as he would need to be only 
mindful that those were the cattle (he was tending). In the 
same way, bhikkhus, I needed to be just mindful that those 
were the thoughts, (I had). 18 

211. Bhikkhus, I had made unrelenting effort. Mind¬ 
fulness was steadfast in me. It was constant. My person (both 
in body and mind) was concentrated on one object. 

18. Here the Bodhisatta’s knowledge of samatha (calm) and 
vipassana(insight) has become sharpened. At that stage he could 
attain the eight samapattis by a single effort, and when he 
practised vipassana, he could go through the seven anupassana 
(modes of contemplation), on anicca(impermanence), dukkha and 

anatta (non-self).etc., very rapidly. 
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Bhikkhus, being detached from sensual pleasures and 
demeritorious factors, I achieved and remained in the first 
jhana which has vitakka (initial application of the mind), 
vicara, (sustained application of the mind) and whcih has plti 
(delightful satisfaction) and sukha (bliss) born of detachment 
from the nlvaranas (hindrances). Having got rid of vitakka 
and vicara, I achieved and remained in the second jhana, 
with internal tranquillity, with enhancement of one-pointed- 
ness of mind, devoid of vitakka and vicara, but with plti and 
sukha born of Concentration. 

Having been detached from plti as well, I dwelt in 
equanimity with mindfulness and clear comprehension and 

experienced sukha in mind and body. I achieved and re- 

« 

mained in the third jhana, that which causes a person who 
attains it to be praised by the Ariyas as one who has 
equanimity and mindfulness, one who abides in sukha. 

By dispelling both pleasure and pain, and by the 
previous disappearance of gladness and sadness, I achieved 
and remained in the fourth jhana, without pleasure and pain, 
a state of equanimity and absolute purity of mindfulness. 

212. When the settled mind had thus become perfectly 
pure, cleansed, unsullied (by defilements), uncontaminated (by 
defilements), malleable, ready for application, firm and imper¬ 
turbable, I directed it towards (attainment of) pubbenivasanussati 
naqa, the power that recollects existences of the past. 

I could recollect many (of my) existences of the past, 
namely, one past existence, or two, or three, or four, or five, 
or ten, or twenty, or thirty, or forty, or fifty, or a hundred, 
or a thousand, or a hundred thousand existences. I could 
recollect existences in many cycles of dissolution, in many 
cycles of development, or in many cycles of the rounds of 
dissolution and development. I could recollect that: ‘In such 
an existence, I had such a name, such a lineage (i.e. clan), 



290 


(ii) Sf ban a da Vagga 


such an appearance, such food (nutriment), experienced such 
well-being and suffering, and had such a span of life. On my 
death in that existence, I was born in another existence. In 
that (new) existence, I had such a name, such a lineage, such 
an appearance, such food, experienced such well- being and 
suffering, and had such a span of life. On my death in that 
existence, I was reborn in this (present) existence.’ In this 
way I could recollect my many and varied existences together 
with their characteristics and related facts (such as names and 
clans).* 

Bhikkhus, in the first part of the night, I gained this 
first vijja (psychic knowledge of past existences). Just as, in 
one who mindfully and strenuously puts forth effort with 
mind directed (to Nibbana), avijja (ignorance of past exist¬ 
ences) disappears, vijja 19 (psychic knowledge of past exist¬ 
ences) arises, darkness disappears and light appears, similarly 
(in me), avijja disappeared, vijja arose, darkness disappeared 
and light appeared. 

213. When the settled mind had thus become perfectly 
pure,cleansed, unsullied, uncontaminated, malleable, ready for 
application, firm and imperturbable,I directed it towards (at- 

v 

tainment of) cutupapata naqa, the power that can know the 
passing away of beings and their rebirth in their new desti¬ 
nations. 

With dibbacakkhu naqa, the psychic power of divine 
sight which is extremely clear, surpassing the sight of men, I 
could see beings in the process of passing away and also of 
coming into existence, inferior or superior beings, beautiful or 
ugly beings, beings with good or bad destinations. I could 

* The words omitted in the paji text are shown in full in this 
paragraph. 

19. vijja is of three kinds: psychic knowledge of past existences; 
psychic power of divine sight; and the Insight which uproots 
asavas. 
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know (about) beings arising in accordance with their own 
kamma- actions. I knew thus: ‘These beings were full of evil 
committed bodily, verbally and menially. They maligned the 
Ariyas, held wrong views and performed actions according to 
wrong views. After death and dissolution of their bodies, they 
have reappeared in wretched destinations, (duggati), in miser¬ 
able existences (apaya),states of ruin, (vinipata), realms of 
continuous suffering (niraya). But, friends, there are also 
beings who are endowed with goodness done bodily, verbally 
and mentally. They did not malign the Ariyas, held right 
views and performed according to right views. After death 
and dissolution of their bodies, they have reappeared in good 
destinations, the happy world of the devas.* 

Thus, with the psychic power of divine sight which is 
extremely clear, surpassing the sight of men, I could see 
beings in the process of passing away and also of coming 
into existence, inferior or superior beings, beautiful or ugly 
beings, beings with good or bad destinations and could 
know(about) beings arising in accordance with their own 
kamma-actions. 

Bhikkhus, in the middle part of the night, I gained 
this second vijja (the psychic power of divine sight). Just as, 
in one who mindfully and strenuously puts forth effort with 
mind directed (to Nibbana), avijja (lack of psychic power of 
divine sight)disappears,vijja (the psychic power of divine 
sight) arises, darkness disappears and light appears, similarly 
(in me), avijja disappeared, vijja arose, darkness disappeared 
and light appeared. 

214. When the settled mind had thus become perfectly 
pure, cleansed, unsullied, uncontaminated, malleable, ready 
for application, firm and imperturbable, I directed it towards 


The words omitted in the paJi text are shown in full in this 
pragraph. 
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(attainment of) asavakkhaya naqa, the Insight which uproots 
the asavas. 

I knew: “This is dukkha” 20 as it really is; I knew: 
“This is the cause of dukkha” as the cause really is; I knew: 
“This is the extinction of dukkha” 21 as it really is; and I 
knew: “This is the practice 22 leading to the extinction of 

dukkha” as it really is. I knew: “These are the asavas” 23 as 
they really are; I knew: “This is the cause of the asavas”as 
the cause really is; I knew: “This is the extinction of the 

asavas” 24 as it really is; I knew: “This is the practice leading 
to the extinction of the asavas” as it really is. Knowing thus 
and seeing thus, my mind became liberated from kamasava, 
the defilement of sense-pleasure, bhavasava,the defilement 
of hankering after (better) existence, and avijjasava, the de¬ 
filement of ignorance of the Four Ariya Truths. When (the 
mind was thus) liberated, there occurred the knowledge ‘It is 
liberated’. I knew ‘Rebirth is no more; the Noble Practice of 
Purity has been fulfilled; what needed to be done for the 
attainment of magga Insight has been done; nothing else 
remains to be done for this attainment of Magga.’ 


20. I knew . as it really is: The reference here is to penetrative 

knowledge, without confusion, of the true nature of all dukkha, in 
such terms as “There is no greater dukkha than the dukkha 
set out in the Ariya Truth of Dukkha.” 

21. The extinction of dukkha is Nibbana. 

22. The practice leading to the extinction of dukkha: the Ariya Path 
of Eight Constituents. 

23. asavas: befuddling defilements;mental intoxicants; taints;cankers. 
The asavas are rooted in lobha, desire, craving; diulii, false views; 
and moha, inability to distinguish what is right or true from what 
is wrong or false. 

24. The extinction of asavas is Nibbana. 





9. Dvedha vittakka Sutta 


293 


Bhikkhus, in the last part of the night, I gained this 
third vijja (the Insight which uproots asavas). Just as, in one 
who mindfully and strenuously puts forth effort with mind 
directed (to Nibbana), avijja (lack of Insight which uproots 
asavas) disappears, vijja (the Insight which uproots asavas) 
arises, darkness disappears and light appears, similarly (in 
me), avijja disappeared, vijja arose, darkness disappeared and 
light appeared. 

215. Bhikkhus! Here is a simile. Suppose, that in a 
great forest there were a low-lying marsh near which a great 
herd of deer lived, and suppose there came (lit., appeared) a 
man who desired (to bring about) loss, disadvantage and 
insecurity to the herd. He might block the safe, secure and 
pleasant path and open up a treacherous path, stationing there 
a male deer as a decoy and a doe as a lure. If this were 
done, bhikkhus, after a time that herd of deer would meet 
with misfortune and destruction. Bhukkhus! If there appeared 
a man desiring to do good, to bring well- being and to 
provide safety to the herd of deer, he would open up the 
safe, secure and pleasant path and block the treacherous path, 
remove the male decoy and do away with the female lure. If 
this were done, the great herd of deer would after a time 
grow, thrive and increase. 

Bhikkhus! To illustrate the meaning (of this discourse) 
I gave (you) the simile. Here is the significance of the 
simile: 

Bhikkhus! The low-lying marsh stands for sense- plea¬ 
sures; the herd of deer beings. Bhikkhus! That man who 
desired (to bring about) loss, disadvantage and insecurity is 
Mara, the Evil One. The treacherous path refers to the 
Wrong Path of Eight Constituents. And what is this Wrong 
Path of Eight Constituents? It is the Path that comprises 
Wrong View, Wrong Thought, Wrong Speech, Wrong Ac- 
• tion. Wrong livelihood. Wrong Effort, Wrong Mindfulness 
and Wrong Concentration. Bhikkhus! The male decoy is 
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nandiraga, passionate attachment (to sense-objects). Bhikkhus! 
The female lure is avijja, ignorance. 25 Bhikkhus! The man 
who desired the advantage, the well-being and the safety (of 
beings) is the Tathagata, worthy of special veneration, the 
perfectly self- enlightened. Bhikkhus! The safe, secure and 
pleasant path is this Ariya Path of Eight Constituents. And 
what is this Ariya Path of Eight Constituents? It is the Path 
that comprises Right View, Right Thought, Right Speech,Right 
Action, Right Livelihood, Right Effort. Right Mindfulness 
and Right Concentration. 

Bhikkhus! Thus have I opened this safe, secure and 
pleasant Ariya Path, having blocked the Wrong Path, having 
removed the male decoy of nandiraga, passionate attach¬ 
ment, and having done away with the female lure of avijja, 
ignorance^ 

Bhikkhus! What a compassionate Teacher, who has 
the welfare of his disciples at heart, should do out of 
compassion (for the disciples), that I have done for you. 
Bhikkhus! There are the places at the foot of trees. There are 
the secluded places. Bhikkhus! Meditate! Do not be unmind¬ 
ful. Do not be remorseful later! This is our instruction to you. 

Thus spoke the Bhagava. Delighted, the bhikkhus 
rejoiced in what the Bhagava had' said. 

End of the Dvedhavitakka Sutta, 
the ninth in this vagga. 

25. Attracted by ignorance, personified as the female lure, beings are 
drawn to craving for sense-objects, personified as the male decoy. 
Because of this, they are subjected to the round of existences. 


10. VITAKKASANTHANA SUTTA 

Discourse on the Origin of Thoughts 

216. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of Anathapiqcjika in Savatthi. Then the Bhagava 
addressed the bhikkhus, saying, “Bhikkhus!” The bhikkhus 
answered the Bhagava, saying, “ Venerable Sir!” The Bhagava 
spoke these words: 

Bhikkhus! A bhikkhu striving for higher conscious¬ 
ness (of samapatti, attainment, which is the basis of Vipassana- 
-insight) should, from time to time, pay attention to the five 
objects. What are the five? 

Bhikkhus! In this Teaching, to a bhikkhu who pays 
attention to a certain object, there might arise in him on 
account of that object, evil and demeritorious thoughts asso¬ 
ciated with desire, associated with anger and associated with 
bewilderment. Bhikkhus! Then that bhikkhu should pay atten¬ 
tion to some other object that is associated with what is 
meritorious. To that bhikkhu who pays attention to the ob¬ 
jects associated with what is evil and demeritorious thoughts 
associated with attachment, associated with hatred and associ¬ 
ated with bewilderment are got rid of and made to disappear. 
Bhikkhus! By getting rid of these thoughts the mind of that 
bhikkhu becomes well-established within himself, well-com- 

t 

posed, one-pointed and concentrated. 

Bhikkhus! Just as a skilled carpenter or his apprentice 
might knock out, drive out and draw out a large peg with a 
small peg, even so, bhikkhus. in that bhikkhu, who pays 
attention to a certain object, there might arise evil and 
demeritorious thoughts associated with attachment, associated 
with hatred and associated with bewilderment, should pay 
attention to some other object associated with what is merito¬ 
rious. That bhikkhu, who pays attention to another object 
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associated with what is meritorious, gets rid of evil and 
demeritorious thoughts associated with attachment, associated 
with hatred and associated with bewilderment and makes 
them disappear. By getting rid of those thoughts the mind (of 
that bhikkhu) becomes well-established within himself, well- 
composed, one-pointed and concentrated. (1) 

217. Bhikkhus! Even though that bhikkhu, pays at¬ 
tention to another object associated with what is meritorious, 
there might arise evil and demeritorious thoughts associated 
with attachment, associated with hatred and associated with 
bewilderment he should investigate their faults, thinking: “Thus 
these thoughts are demeritorious; thus these thoughts are 
faulty; thus these thoughts are productive of suffering.” To 
that bhikkhu who investigates the faults of these thoughts, 
evil and demeritorious thoughts associated with attachment, 
associated with hatred and associated with bewilderment are 
got rid of and made to disappear. By getting rid of those 
thoughts the mind (of that bhikkhu) becomes well-established 
within himself, well-composed, one-pointed and concentrated. 

Bhikkhus! Just as a woman or a man, young, and 
tender, accustomed to adornment might feel revolted, ashamed 
and disgusted at the carcase of a snake, or of a dog, or of 
a human being dangling round the neck, even so, bhikkhus, 
in that bhikkhu, who pays attention to some other object that 
is meritorious, there might arise evil and demeritorious thoughts 
associated with attachment, associaied with hatred and associ¬ 
ated with bewilderment, he should investigate the faults of 
those thoughts, thinking: “Thus these thoughts are demeritorious; 
thus these thoughts are faulty; thus these thoughts are produc¬ 
tive of suffering.” To that bhikkhu who investigates the faults 
of those thoughts, evil and demeritorious thoughts associated 
with attachment, associated with hatred and associated with 
bewilderment are got rid of and made to disappear. By 
getting rid of those thoughts the mind (of that bhikkhu) 
becomes well-established within himself, well-composed, one- 
pointed and concentrated. ( 2 ) 
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218. Bhikkhus! Even though that bhikkhu investi¬ 
gates the faults of those thoughts, there might arise evil and 
demeritorious thoughts associated with attachment, associated 
with hatred and associated with bewilderment; that bhikkhu 
should become forgetful and inattentive regarding those thoughts. 
To the bhikkhu who becomes forgetful and inattentive regard¬ 
ing those thoughts, evil and demeritorious thoughts associated 
with attachment, associated with hatred and associated with 
bewilderment are got rid of and made to disappear. By 
getting rid of those thoughts the mind (of that bhikkhu) 
becomes well-established within himself, well-composed, one- 
pointed and concentrated. 

% 

Bhikkhus! Just as a man with eyes who does not 
want to see a visible object that comes to his view might 
close his eyes or look another way, even so bhikkhus, in the 
bhikkhu who investigates the faults of those thoughts there 
might arise evil and demeritorious thoughts associated with 
attachment, associated with hatred and associated with bewil¬ 
derment, he should neglect them and set them aside regarding 
those thoughts. To that bhikkhu who become forgetful and in 
attentive regarding those thoughts, evil and demeritorious 
thoughts associated with attachment, associated with hatred 
and associated with bewilderment are got rid of and made to 
disappear. By getting rid of those thoughts the mind (of that 
bhikkhu) becomes well-established within himself, well-com¬ 
posed, one-pointed and concentrated. (3) 

219. Bhikkhus! Even though that bhikkhu, become 
forgetful and inattentive regarding those thoughts, there might 
arise evil and demeritorious thoughts associated with attach¬ 
ment, associated with hatred and associated with bewilder¬ 
ment. Then that bhikkhu should pay attention to the origin of 
formation of those thoughts. To the bhikkhu who pays atten¬ 
tion to the origin of formation of those thoughts, evil and 
demeritorious thoughts associated with attachment, associated 
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with hatred and associated with bewilderment are got rid of 
and made to disappear. By getting rid of those thoughts the 
mind (of that bhikkhu) becomes well-established within him¬ 
self, well-composed, one-pointed and concentrated. 

Bhikkhus! It is as if a man walking quickly might 
think to himself: “Why should I walk quickly? It would be 
good if I were to walk slowly.” Then he might walk slowly. 
Again, he might think to himself: “Why should I walk 
slowly? It would be good if I were to stand.” Then he might 
stand. Again, he might think to himself: “Why should I 
stand? It would be good if I will to sit.” Then he might sit. 
Again, he might think to himself: Why should I will to sit? 
It would be good if I were to lie down. Then he might lie 
down. In this way, bhikkhus, that man might abandon the 
posture which proves harder and harder and might take to the 
posture which proves easier and easier. Even so, bhikkhus, to 
the bhikkhu, who has become forgetful and inattentive re¬ 
garding those thoughts, there might arise evil and demeritorious 
thoughts associated with attachment, associated with hatred 
and associated with bewilderment. Then that bhikkhu should 
pay attention to the origin of formation of those thoughts. To 
that bhikkhu who pays attention to the origin of formation of 
those thoughts, evil and demeritorious thoughts associated 
with attachment, associated with hatred and associated with 
bewilderment are got rid of and made to disappear. By 
getting rid of those thoughts the mind (of that bhikhu) 
becomes well-established within himself, well-composed, one- 
pointed and concentrated. (4) 

220. Bhikkhus! Even though that bhikkhu, pays atten¬ 
tion to the origin of formation of those thoughts, there might 
arise evil and demeritorious thoughts associated with attach¬ 
ment, associated with hatred and associated with bewilder¬ 
ment. Then that bhikkhu should subdue, press and torment 
his mind by his mind, clenching the teeth and pressing the 
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tongue against the palate.To the bhikkhu who subdues, presses 
and torments bis mind by his mind, clenching the teeth and 

pressing the tongue against the palate, evil and demeritorious 

♦ 

thoughts associated with attachment, associated with hatred 
and associated with bewilderment are got rid of and made to 
disappear. By getting rid of those thoughts the mind (of that 
bhikkhu) becomes well-established within himself, well-com¬ 
posed, one-pointed and concentrated. 

Bhikkhus! It is as if a strong man, having taken hold 
of a weak man by the head or by the throat or. by the 
shoulders might subdue, press and torment him. Even so, to 
the bhikkhu, who pays attention to the origin of formation of 
those thoughts, there might arise evil and demeritorious thoughts 
associated with attachment, associated with hatred, and asso¬ 
ciated with bewilderment. Then that bhikkhu should subdue, 
press and torment his mind by his mind, clenching the teeth 
and pressing the tongue against the palate. To the bhikkhu 
who thus subdues, presses and torments his mind by his 
mind, clenching the teeth and pressing the tongue against the 
palate, evil and demeritorious thoughts associated with attach¬ 
ment, associated with hatred and associated with bewilder¬ 
ment are got rid of and made to disappear. By getting rid of 
those thoughts the mind (of that bhikkhu) becomes well- 
established within himself, well-composed, one-pointed and 

concentrated. (5) 

221. Bhikkhus! When a bhikkhu is paying attention 
to a certain object, there arise in him on account of that 
object, evil and demeritorious thoughts associated with attach- 
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ment, associated with hatred and associated with bewilder¬ 
ment, and so he prys attention to some other object associ¬ 
ated with what is demeritorious, thereby evil and demeritorious 
thoughts associated with attachment, associated with hatred 

and associated with bewilderment are got rid of and made to 

♦ 

disappear. By getting rid of those thoughts the mind (of that 
bhikkhu) becomes well-established within himself, well-com¬ 
posed, one-pointed and concentrated. 

And also in a bhikkhu who investigates the faults of 
those thoughts, evil and demeritorious thoughts associated 
with attachment, associated with hatred and associated with 
bewilderment are got rid of and made to disappear. By 

getting rid of those thoughts the mind (of that bhikkhu) 

becomes well-established within himself, well-composed, one- 
pointed and concentrated. 

And also in a bhikkhu who neglect and sets aside 
those thoughts, evil and demeritorious thoughts associated 
with attachment, associated with hatred and associated with 
bewilderment are got rid of and made to disappear. By 

getting rid of those thoughts the mind (of that bhikkhu) 

becomes well-established within himself, well- composed, one- 
pointed and concentrated. 

And also in a bhikkhu who pays attention to the 
origin of formation of those thoughts, evil and demeritorious 
thoughts associated with attachment, associated with hatred 
and associated with bewilderment are got rid of and made to 
disappear. By getting rid of those thoughts the mind (of that 
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bhikkhu) becomes well-established within himself, well-com¬ 
posed, oie-pointed and concentrated. 

And also in a bhikkhu who subdues, presses and 
torments his mind by his mind, clenching the teeth and 
pressing the tongue against the palate, evil and demeritorious 
thoughts associated with attachment, associated with hatred 
and associated with bewilderment are got rid of and made to 
disappear. By getting rid of those thoughts the mind (of that 
bhikkhu) becomes well-established within himself, well-com¬ 
posed, one-pointed and concentrated. 

Bhikkhus! This bhikkhu is called one who has mas- 

tered the paths of thoughts arising occasionally each in turn. 

He will think whatever he wishes to think; and he will not 

think whatever he does not wish to think. He has cut off 

craving; he has shaken off fetters; and having become fully 
aware of conceit has made an end of dukkha. 

The Bhagava delivered this discourse. Delighted, those 
bhikkhus rejoiced in what the Bhagava had said. 

End of Vitakkasaqlhana Sutta, 
the tenth in this vagga, 

End of Slhanada Vagga, the third division. 
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1. KAKACOPAMA SUTTA 

Discourse with Simile of Ihe Saw 

222. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of Anathapiqcjika in Savatthi. At that time, the 
Venerable Moliyaphagguna lived in association with bhikkhunls 
beyond the limits of discipline. The Venerable Moliyaphagguna 
lived thus in association with bhikkhunls. If any bhikkhu in 
the presence of the Venerable Moliyaphagguna reproached 
those bhikkhunls, the Venerable Moliyaphagguna would get 
angry, displeased and enter into dispute. If any bhikkhu in 
the presence of those bhikkhunls reproached the Venerable 
Moliyaphagguna, those bhikkhunls would get angry, dis¬ 
pleased and enter into dispute. In this manner the Venerable 
Moliyaphagguna was living in association with the bhikkhunls. 

Then a certain bhikkhu approached the Bhagava and, 
having made his obeisance to him, sat in a suitable place. 
Having sat in a suitable place, he addressed the Bhagava in 
these words: “ Venerable Sir! The Venerable Moliyaphagguna 
lives in association with bhikkhunls beyond the limits of 
discipline. The Venerable Moliyaphagguna lives thus in asso¬ 
ciation with bhikkhunls. If any bhikkhu in the presence of 
the Venerable Moliyaphagguna reproaches those bhikkhunls, 
the Venerable Moliyaphagguna gets angry and displeased and 
enters into dispute. If any bhikkhu in the presence of those 
bhikkhunls reproaches the Venerable Moliyaphagguna, those 
bhikkhums get angry and displeased and enter into 
dispute.Venerable Sir! In this manner does the Venerable 
Moliyaphagguna live in association with bhikkhunls.” 

223. Then the Bhagava spoke to a certain bhikkhu: 
“Come, bhikkhu! Make it known to Moliyaphagguna on my 
behalf, the Bhagava summons you, friend Phagguna.” That 
bhikkhu answered, “Very well, Venerable Sir,” and approached 

• the Venerable Moliyaphagguna, and said, “Friend Phagguna! 
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The Bhagava sammons you.” Then the Venerable 
Moliyaphagguna said, “Very well, friend,” and approached 
the Bhagava, made obeisance to him, and sat in a suitable 
place. As he was sitting in a suitable place, the Bhagava 
spoke these words: You live in association with bhikkhunis 
beyond the limits of discipline. You do so in association with 
bhikkhunis. If any bhikkhu in your presence reproaches those 
bhikkhunis, you get angry, and displeased and enter into 
dispute. If any bhikkhu in the presence of those bhikkhunis 
reproaches you, those bhikkhunis get angry, displeased and 
enter into dispute. Is it true, as is said, that you live in 
association with bhikkhunis in this manner? 

“True it is. Venerable Sir,” (said Moliyaphagguna). 
But did you not, as the son of a good family, renounce 
hearth and home for the homeless life out of conviction? 

“Yes, I did”. 

224. Phagguna! It is not proper, for you, the son of 
a good family, who renounced hearth and home for the 
homeless life, to live in association with bhikkhunis beyond 
the limits of discipline. That being so, Phagguna, if anyone in 
your presence reproaches those bhikkhunis, you should get 
rid of desires pertaining to the laity and thoughts pertaining to 
the laity. Seeing those bhikkhunis being reproached thus, 
Phagguna, you should train yourself thus: “My mind will not 
become perverted; I will not speak evil words; but I will 
dwell in loving-kindness and in the absence of hatred, devel¬ 
oping compassion.” Thus must you train yourself. That being 
so, Phagguna, if anyone in your presence gives those bhikhunls 
a blow with the hand, throws stones at them, beats them with 
sticks and cuts them with weapons, you should get rid of 
desires pertaining to the laity and thoughts pertaining to the 
laity. Seeing those bhikkhunis being molested, Phagguna, you 
should train yourself thus: “My mind will not become per¬ 
verted; I will not speak evil words; but I will dwell in loving¬ 
kindness and in the absence of hatred, developing compas¬ 
sion.” Thus must you train yourself. 
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That being so, Phagguna, if anyone in the presence of 
you reproaches you, you should get rid of desires pertaining 
to the laity and thoughts pertaining to the laity. You yourself 
being reproached thus, Phagguna, you should train yourself 
thus: “My mind will not become perverted; I will not speak 
evil words; but I will dwell in loving- kindness and in the 
absence of hatred, developing compassion.” Thus must you 
train yourself. 

That being so, if anyone gives you a blow With the 
hand, throws stones at you, beats you with sticks and cuts 
you with weapons, Phagguna, you should get rid of desires 
pertaining to the laity and thoughts pertaining to the laity. 
You yourself, being molested thus, Phagguna, you should 
train yourself thus: “My mind will not become perverted; I 
will not speak evil words; but I will dwell in loving-kindness 
and in the absence of hatred, developing compassion.” Thus 
must you train yourself. 

225. Then the Bhagava addressed the bhikkhus: 
“Bhikkhus! At one time the bhikkhus satisfied my mind. At 
that time, bhikkhus, I spoke to them: ‘Bhikkhus! I take only 
one meal a day. When I take only one meal a day, I know 
that I become free from illness, free from affliction, buoyant, 
strong and comfortable. Come, bhikkhus, you also take one 
meal a day. As you take one meal a day, you will come to 
know that you become free from illness, free from affliction, 
buoyant, strong and comfortable. Bhikkhus! I did not have to 
admonish those bhikkhus. I merely make them mindful.’ 

, Just as, bhikkhus, a master-trainer, skilled in taming 
horses were to mount that chariot, standing on level ground 
at cross-roads, harnessed with thoroughbreds, with a whip 
hanging handy, having taken the reins in his left hand and 
the whip in his right, to drive it straight as he wished and 
turn back, even so, bhikkhus, I did not have to admonish 
those bhikkhus. I merely made them mindful. That being so, 
bhikkhus, do you get rid of what is demeritorious and make 
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efforts to acquire what is meritorious. If you do so, you will 
come to growth, prosperity and development in this Teaching. 

Bhikkhus! Suppose, there were a great sal-wood forest 
overgrown with castor-oil plant, close to a village or a town; 
there might come a man who wishes the good of the forest, 
its wellbeing and its security. And, having cut off those sal- 
tree saplings which are bent and which are a drain on the 
nutriment of the soil, he would take them out and clear the 
jungle. He would, however, tend properly those sal-tree sap¬ 
lings which grow straight and are well-developed.Thus, bhikkhus, 
after some time this sal-wood forest will come to growth, 
prosperity and development. In like manner, bhikkhus, do 
you get rid of what is demeritorious and make efforts to 

acquire what is meritorious. If you do so you will come to 

* 

growth prosperity and development in this Teaching. 

226. Bhikkhus! It so happened in the past that in this 
very city of SavatthI there was a lady house-holder by the 
name of Vedehika. And there had spread the good reputation 
about Vedehika, the.lady householder: 44 Vedehika, the lady 
householder, is gentle, meek and serene.” Now, bhikkhus, 
Vedehika, the lady householder, had a slave woman named 
Kaji, who was skilled, diligent and good at house-keeping. 

Then it occurred to the slave woman. Kali, thus: 
“There has spread the good reputation about Vedehika, the 
lady householder: 4 Vedehika, the lady householder, is gentle, 
meek and serene.’How is that? Is it beacuse my mistress does 
not show her bad temper that lies inwardly in her, or is it 
because she does not show it as it is absent in her? Or is it 
because I keep house so well that my mistress does not 
show her bad temper even though it is present inwardly in 
her, and not that she does not show it because it is absent in 
her? It would be good if I were to put my mistress to test.” 

Then, bhikkhus, Kaji, the slave woman, got up late 
the next day. At this, Vedehika, the lady householder, spoke 
out to Kali, the slave woman, exclaiming, “Hey, Kaji!” 
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“What is the matter, Mistress? (replied Kajl). “You, bad 
slave, why did you get up late?’’ (asked Vedehika). “That’s 
nothing, Mistress,” said the slave woman. “Nothing indeed! 
You, bad slave, got up late in the day without any reason!” 
Saying so, she frowned, being angry and displeased. 

And, bhikkhus, it again occurred to Kali, the slave 
woman thus: “My mistress does not show her bad temper 
even though she has it inwardly; it is not that she does not 
show it because it is absent in her. It is because I keep house 
so well that my mistress has no occasion to show her bad 
temper; it is not that she does not show it because it is absent 
in her. It would be good if I were to put my mistress to test 
further,” 

Then, bhikkhus, that Kali, the slave woman, got up 
very late the next day. At this Vedehika, the lady house¬ 
holder, spoke out to Kajl, the slave woman, exclaiming, 
“Hey, Kali!” “What is the matter, Mistress?” (replied Kajl). 
“You, why did you get up late?” (asked Vedehika). “That’s 
nothing. Mistress,” said the slave woman. “Nothing, indeed! 
You, bad slave, got up late in the day without any reason!” 
Saying so, she spoke words of displeasure. 

And, bhikkhus, it again occurred to Kajl, the slave 
woman thus: “My mistress does not show her bad temper 
even though she has it inwardly; it is not that she does not 
show it because it is absent in her. It is because I keep house 
so well that my mistress has no occasion to show her bad 
temper; it is not that she does not show it because it is absent 
in her. It would be good if I were to put my mistress to test 
further.” 

Then, bhikkhus, that Kali, the slave woman, got up 
very late the next day. At this, Vedehika, the lady house¬ 
holder, spoke out to Kajl, the slave woman, exclaiming, 
“Hey, Kali!” “What is the matter. Mistress?” (replied Kali). 
“You, why did you get up late?” (asked Vedehika). “That’s 
nothing,"Mistress,” said the slave woman. “Nothing indeed! 
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You, bad slave, got up late in the day without any reason!” 
And, angry and displeased, she beat (the slave woman) on 
her head with a door-bolt and cracked it. Then, bhikkhus. 
Kali, the slave woman, with her head broken and streaming 
with blood, spread the news among her neighbours, com¬ 
plaining, “See, madams, the deed of the gentle one; see, 
madams, the deed of the meek one; see, madams, the deed of 
the serene one. Why did she beat me, her only slave woman, 
on the head with a door-bolt and crack it, having become 
angry and displeased?” 

Thereafter, bhikkhus, evil reputation about Vedehika, 
the lady householder, became widespread thus: “Vedehika, 
the lady householder, is violent, not meek and not serene.” 

Even so, bhikkhus, some bhikkhu in this Teaching is 
as gentle as gentle can be, as meek as meek can be and as 
serene as serene can be as long as he is not confronted with 
disagreeable ways of speech. Bhikkhu! It is only when the 
bhikkhu is confronted with disagreeable ways of speech that 
one can judge him to be gentle, meek and serene. 

Bhikkhus, I do not declare the bhikkhu who comes to 
be easy to speak to because of robes, alms-food, shelter and 
medicines and medicinal requisites for use in sickness as one 
who is easy to speak to. Why do I not declare so? It is 
because that bhikkhu does not come to be easy to speak to 
when he fails to get robes, alms-food, shelter and medicines 
and medicinal requisites for use in sickness. I declare only the 
bhikkhu, who respecting only the dhamma revering only the 
dhamma, honouring only the dhamma, worshipping only the 
dhamma and esteeming only the dhamma, comes to be easy 
to speak to as one who is actually easy to speak to. There¬ 
fore you must train yourselves thus: “We will become easy to 
speak to, and we will get into being easy to speak to, 
respecting only the dhamma, revering only the dhamma, 
honouring only the dhamma, worshipping only the dhamma 
and esteeming only the dhamma.” 
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227. Bhikkhus! There are these five ways of speak¬ 
ing when you are spoken to by others whether at a right 
time, or at a wrong time, whether truthfully or falsely, 
whether gently or harshly, whether with reasonable cause or 
without reasonable cause, or whether with a mind of loving¬ 
kindness or with a mind of hatred. 

Bhikkhus! Others would, if they wished, speak at a 
right time or at a wrong time. Others would, if they wished, 
speak truthfully or falsely. Others would, if they wished, 
speak gently or harshly. Others would, if they wished, speak 
with reasonable cause or without reasonable cause. Others 
would, if they wished, speak with a mind of loving-kindness 
or with a mind of hatred. Bhikkhus! When spoken to thus, 
you must train yourselves thus: “Our mind will not become 
perverted; We will not speak evil words; but we will dwell 
in loving-kindness and in the absence of hatred, developing 
compassion. We will also dwell in the suffusion of loving¬ 
kindness towards that person (who speaks in those ways). 
We will also dwell with the suffusion of loving-kindness 
towards all sentient beings of the world who are the objects 
of this kind thought that is extensive, lofty, measureless, 
peaceable and without malice”. Bhikkhus! Thus must you 
train yourselves. 

228. Bhikkhus! It is as if a man were to come along 
with a shovel and basket and say: “I will make this great 
earth not-earth.” Then that man might dig (the earth) here and 
there, muttering to himself: “Let (the earth) be not-earth! Let 
(ttie earth) be not-earth !’’spreading it here and there, spitting 
at it here and there, urinating on it here and there. What do 
you think of this, bhikkhus? Would that man make the great 
earth not-earth? 

“No, he wouldn’t. Venerable Sir,” (said the bhikkhus). 

Why is it so? 

“Venerable Sir,” (said the bhikkhus). “This great earth 
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is massive; it is immeasurable. So it is not easy to make it 
not-earth. That man would get tired and suffer anguish.” 

Even so, bhikkhus,there are these five ways of speak-' 
ing when you are spoken to by others, whether at a right 
time or at a wrong time, whether truthfully or falsely, whether 
gently or harshly, whether with resonable cause or without 
reasonable cause, or whether with a mind of loving-kindness 
or with a mind of hatred. 

Bhikkhus! Others would, if they wished, speak at a 
right time or at a wrong time. Others would, if they wished, 
speak truthfully or falsely. Others would, if they wished, 
speak gently or harshly. Others would, if they wished, speak 
with resonable cause or without reasonable cause. Others 
would, if they wished, speak with a mind of loving-kindness 
or with a mind of hatred. Bhikkhus! When spoken to thus, 
you must train yourselves thus: “Our mind will not get 
perverted; we will not speak evil words; but we will dwell in 
loving-kindness and in the absence of hatred, developing 
compassion. We will also dwell in the suffusion of loving¬ 
kindness towards that person (who speaks in those ways). 
We will also dwell in the suffusion of loving-kindness to¬ 
wards all sentient beings of the world who are the objects of 
this kind thought that is comparable to the earth, extensive, 
lofty, measureless, peaceable and without malice”. “Thus, 
bhikkhus, must you train yourselves. 

229. Bhikkhus! It is as if a man were to come along 
with liquid lac or yellow or deep blue or dark red (paints), 
saying: “I will draw pictures (literally write forms) in this sky. 

I will make pictures appear.” What do you think of this, 
bhikkhus? 

Would that man be able to draw pictures in this sky? 

“ No, he wouldn’t. Venerable Sir,” (said the bhikkhus). 

Why is it so? 

“Venerable Sir,” (said the bhikkhus), “This sky is 
formless and it cannot be seen. It is not easy to draw pictures 
in the sky. That man would get tired and suffer anguish.” 
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Even so, bhikkhus, there are these five ways of 
speaking when you are spoken to by others, whether at a 
right time or at a wrong time ...p... “We will also dwell in 
the suffusion of loving-kindness towards all sentient beings of 
the world who are the objects of this kind thought that is 
comparable to the sky, extensive, lofty, measureless, peace¬ 
able and without malice.” 

230. It is as if a man were to come along bringing a 
burning grass-torch, saying: “With this burning grass-torch I 
will set fire to the river Gaftga. I will make it burn all over.” 
What do you think of this, bhikkhus? Would that man with 
the burning grass-torch set fire to the river Gaftgas and burn 
it all over? 

“ No, he wouldn’t. Venerable Sir,” (said the bhikkhus).. 
Why is it so? 

“Venerable Sir,” (said the bhikkhus), “The river Gaft 
-g5 is deep and immeasurable. It is not easy to set fire to the 
river Gaftga and make it burn all over. That man would get 
tired and suffer anguish.” 

Even >o, bhikkhus, there are these five ways of 
speaking when you are spoken to by others, whether at a 
right time, or at a wrong time, ...p... “We will also dwell in 
the suffusion of loving-kindness towards all sentient beings of 
the world who are the objects of this kind thought that is 
comparable to the river Gaftga, extensive, lofty, measureless, 
peaceable and without malice”. 

231. Bhikkhus! It is like a catskin bag that is cured, 
cured inside and out and all over, smooth like silk- cotton, 
giving out no hissing or bubbling sound, and soft. Then a 
man were to come along bringing a stick or a potsherd, 
saying: “I will produce hissing or bubbling sound out of this 
catskin bag that is cured, cured inside and out and all over, 
smooth like silk-cotton, giving out no hissing or bubbling 
sound, and soft by means of the stick or potsherd. What do 
you think of this, bhikkhus? Would that man produce hissing 
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or bubbling sound out of this catskin l)ag that is cured, cured 
inside and out and all over, smooth like silk-cotton, giving 
out no hissing or bubbling sound, and soft by means of the 
stick or the potsherd? 

“ No, he wouldn’t, Venerable Sir.” (said the bhikkhus) 

Why is it so? 

“Venerable Sir,” (said the bhikkhus), “ It is because 
the catskin bag is cured, cured inside and out and all over, 
smooth like silk-cotton, giving out no hissing or bubbling 
sound and soft so that he wouldn’t produce hissing or 
bubbling sound out of it by means of the stick or the 
potsherd. So it is not easy to make it hiss and bubble. That 
man would get tired and suffer anguish.” 

Even so, bhikkhus, there are these five ways of 
speaking when you are spoken to by others, whether at a 
right time, or at a wrong time, whether truthfully or falsely, 
whether gently or harshly, whether with reasonable cause or 
without reasonable cause, or whether with a mind of loving¬ 
kindness or with a mind of hatred. Bhikkhus! Others would, 
if they wished, speak at a right time or at a wrong time. 
Others would, if they wished, speak truthfully or falsely. 
Others would, if they wished, speak gently or harshly. Others 
would, if they wished, speak with reasonable cause or 
without reasonable cause. Others would, if they wished, 
speak with a mind of loving-kindness or with a mind of 
hatred. When spoken to thus, you must train yourselves thus: 
“Our mind will not get perverted; we will not speak evil 
words; but we will dwell in loving-kindness and in the 
absence of hatred, developing compassion. We will aslo 
dwell in the suffusion of loving-kindness towards that person 
(who speaks in those ways). We will also dwell in the 
suffusion of loving-kindness towards all sentient beings of the 
world who are the objects of this kind thought that is 
comparable to the catskin bag, extensive, lofty, measureless, 
peaceable and without malice. Thus, bhikkhus, must you train 
yourselves. 
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232. Bhikkhus! Lowlv thieves might cut off all the 
limbs of the body, with a doublehanded sax'. Even when one 
were to be thus cut, one who harbours any thought or enmity 
is not a follower of my Teaching on account of harbouring 
such thoughts. Bhikkhus! F)ven when thus cut, you must train 
yourselves thus: “Our mind will not become perverted; we 
will not speak evil words; but we will dwell in loving¬ 
kindness and in the absence of hatred, developing compas¬ 
sion. We will dwell in the suffusion of loving-kindness 
towards that person (who speaks in those ways). We will 
also dwell in the suffusion of loving-kindness towards all 
sentient beings of the world who are the objects of this kind 
thought that is extensive, lofty, measureless, peaceable, and 
without malice”. Thus, bhikkhus, must you train yourselves. 

233. Bhikkhus! If you pay constant attention to this 
exhortation on the simile of the saw, would you ever come 
across any of those ways of speaking, whether subtle or 
gross, that you cannot tolerate? 

“ No, Venerable Sir,” (replied the bhikkhus). 

Therefore, bhikkhus, do you pay constant attention to 

% 

this exhortation on the simile of the saw. It will be to your 
benefit and happiness for a long time. 

Thus spoke the Bhagava. Delighted, those bhikkhus 
rejoiced in what the Bhagava had said. 

End of Kakacupama Sutta, 
the first in this vagga 
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2 . ALAGADDttPAMA SUTTA 
The Snake Simile Discourse 
234. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of Anathapiij^ika in Savatthl. At that time there 
arose in Bhikkhu AriUha, formerly of the Vulture-slayers, a 
depraved view thus: ‘I know all the dhammas (practices) 
which are taught by the Bhagava and stated by him as being 
obstacles 1 (detrimental to the achievement of jhana, magga 
and phala). For one who indulges in these dhammas 2 , they 

1. obstacles: antarayika dhamma:The Commentary gives a list of five 
kinds of impediments to attainment of jhana, magga and phala. 
Bhikkhu AriUha was a learned exponent of the Teaching, and 
he knew the ‘obstacles’ well. But he was not proficient in the 
Vinaya Rules. 

He does not specify what impediments he thinks are not nec¬ 
essarily impediments, but it is clear from what follows that he 
regards sense-gratification, particularly sexual intercourse, as not 
really an impediment, even for a bhikkhu.as taught by the Buddha. 

2. who indulges in these dhammas: According to Bhikkhu AriUha, 
just as lay people, whether a stream-winner (sotapanna).or a once- 
returner (sakadagamI),or a never-retamer (anagamlj, can enjoy the 
five sensual pleasures, so too bhikkhus can view pleasant sights, 
listen to pleasant sounds, smell fragrance, eat palatable food and 
enjoy soft beds.That being so, AriUha argued that sights, sounds, 
smells, tastes and contacts appertaining to females are to be 
considered as proper for the bhikkhus. He, therefore, held the view 
that bhikkhus do not commit any offence when they enjoy the five 
sense-pleasures derived from women. In his view, they could not be 
impediments to jhana, magga and phala; and he said so in the 
presence of the Buddha. 
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cannot be obstacles (detrimental to the achievement of jhana, 
magga and phala).’ Many bhikkhus heard that there arose in 
Bhikkhu Arittha, formerly of the vulture-slayers, a depraved 
view thus: ‘I know all the dhammas (practices)which are 
taught by the Bhagava and stated by him as being obstacles 
(detrimental to the achievement of jhana, magga and phala). 
For one who indulges in these dhammas, they cannot be 
obstacles (detrimental to the achievement of jhana, magga and 
phala).’ Then the bhikkhus approached Bhikkhu Arittha, 
formerly of the vulture-slayers, and asked him: “Avuso Ariuha! 
Is it true that there has arisen in you a depraved view thus: 
‘I know all the dhammas (practices) which are taught, by the 
Bhagava and stated by him as being obstacles (detrimental to 
the achievement of jhana, magga and phala). For one who 
indulges in these dhammas, they cannot be obstacles (detri¬ 
mental to the achievement of jhana, magga and phala)’?” 

“Sirs! It is true as you have heard. I know all the 
dhammas (practices) which are taught by the Bhagava and 
stated by him as being obstacles (detrimental to the achieve¬ 
ment of jhana, magga and phala). For one who indulges in 
these dhammas, they cannot be obstacles (detrimental to the 
achievement of jhana, magga and phala).” 

Then those bhikkhus, desiring to dissuade Bhikkhu 
Arittha from this depraved view, questioned him, pressed him 
for confirmation and asked him the reasons, saying: “Avuso 

Arittha! Say not so. Do not slander the Bhagava (by misrep- 

# 

re$entation). Slandering the Bhagava (by misrepresentation) is 
not good. Certainly the Bhagava would not have spoken 
thus. Avuso Arittha! In many ways the Bhagava has said of 
those obstacles that they are obstacles (detrimental to the 
achievement of jhana, magga and phala). Thpse obstacles are 
really obstacles for one who indulges in their practice. The 
Bhagava has said that sense-pleasures have little to satisfy but 
cause much suffering and great trouble. There is much peril 
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in these (sense-pleasures). The Bhagava says sense-pleasures 
are like unto bones shorn of flesh, like unto a lump of meat, 3 
like unto a grass-torch, 4 like unto a pit of burning coals, 5 like 
unto a dream, 6 like unto things borrowed, like unto a tree 
with fruit, 7 like unto a chopping block, 8 like unto an impaling 
stake 9 and like unto a snake’s head. 10 Sense-pleasures cause 
much suffering and great trouble. There is much peril in these 
(sense-pleasures).” Although he was thus questioned, pressed 
for confirmation and asked for reasons, Bhikkhu Arittha, 
formerly of the vulture-slayers, stuck to his former assertion 
of the depraved view which he had pondered in an abso¬ 
lutely wrong way, saying: “Sirs! It is true as you have heard. 
I know all the dhammas (practices) which are taught by the 
Bhagava and stated by him as being obstacles (detrimental to 
the achievement of jhana, magga and phala). For one who 
indulges in these dhammas, they cannot be obstacles (detri¬ 
mental to the achievement of jhana, magga and phala.)” 

3. like unto a lump of meat: manlsapesupama: Meat is common to 
many, and so are the* five kinds of sensual pleasures, thus causing 
conflict. 

4. like unto a grass-torch: tiqukkupama: Grass burns slowly, 
surely and incessantly, just as sense-pleasures do, now or hereafter. 

5. like unto a pit of burning coals: adgarakasupama: The 
burning coal consumes all just like the sense-pleasures. 

6. like unto a dream: supina kupama: Sense-pleasures pass just 
like a flitting dream. 

7. like unto a tree with fruits rukkhaphalupama: A fruit bearing tree 
comes to be injured or destroyed in its branches and foliage as the 
fruit is plucked. Even so, one who indulges in sense-pleasures can get 
injury and even death in his enjoyment. 

8. like unto a chopping block asisunupama: Sense- pleasures are like 
a chopping block on which the five khandhas are cut or minced. 

9. an impaling stake: sattisula:lit.,a spear-stake. An impaling stake 
pierces the body where previously there was no injury. Likewise 
sense-pleasures penetrate into human beings. 

10. like unto a snake’s head: sappasirupama: A snake’s head is hor¬ 
ribly dangerous and so are sense-pleasures that benefit one not. now or 
hereafter. 
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235. When those bhikkhus were unable to dissuade 
Bhikkhu AriUha, formerly of the vulture-slayers, from this 
depraved view, they approached the Bhagava, made obei¬ 
sance to him and, having sat down at a suitable place, spoke 
thus to the Bhagava: 

“Venerable Sir! There has arisen in Bhikkhu AriUha, 
formerly of the vulture-slayers, a depraved view thus: ‘I 
know all the dhammas (practices) which are taught by the 
Bhagava and stated by him as being obstacles (detrimental to 
the achievement of jhana, magga and phala). For one who 
indulges in these dhammas, they cannot be obstacles (detri¬ 
mental to the achievement of jhana, magga and phala)’. 

“Venerable Sir! We heard that there had arisen in 
bhikkhu AriUha, formerly of the vulture-slayers, a depraved 
view thus: ‘I know all the dhammas (practices) which are 
taught by the Bhagava and stated by him as being obstacles 
(detrimental to the achievement of jhana, magga and phala). 
For one who indulges in these dhammas, they cannot be 
obstacles (detrimental to the achievement of jhana, magga and 
phala).’ 

“Venerable Sir! We, then, approached Bhikkhu AriUha, 
formerly of the vulture-slayers, and asked him: ‘Avuso AriUha! 
Is it true that there has arisen in you a depraved view thus: 
I know all the dhammas (practices) which are taught by the 
Bhagava and stated by him as being obstacles (detrimental to 
the achievement of jhana, magga and phala). For one who 
indulges in these dhammas, they cannot be obstacles 
(detrimental to the achievement of jhana, magga and phala)’ 

“Venerable Sir! On being thus asked, Bhikkhu AriUha, 
formerly of the vulture-slayers, said to us: ‘Sirs! It is true as 
you have heard. I know all the dhammas (practices) which 
are taught by the Bhagava and stated by him as being 
obstacles (detrimental to the achievement of jhana, magga and 
phala). For one who indulges in these dhammas, they cannot 
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be obstacles (detrimental to the achievement of jhana, magga 
and phala).’ 

“Venerable Sir! Desiring to dissuade Bhikkhu AriUha, 
formerly of the vulture-slayers, from this depraved view, we 
questioned him, pressed him for confirmation and asked him 
the reasons in this way: ‘Avuso AriUha! Say not so. Do not 
slander the Bhagava (by misrepresentation). Slandering the 
Bhagava (by misrepresentation) is not good. Certainly the 
Bhagava would not have spoken thus. Avuso AriUha! In 

many ways the Bhaggva has said of those obstacles that they 

% 

are obstacles (detrimental to the achievement of jhana, magga 
and phala). Those obstacles are really obstacles for one who 
indulges in their practice. The Bhagava has said that sense- 
pleasures have little to satisfy but cause much suffering and 
great trouble and that there is much peril in these (sense- 
pleasures). The Bhagava says sense-pleasures are like unto 
bones shorn of flesh, ...p... and like unto a snake’s head. 
Sense-pleasures cause much suffering and great trouble and 
there is much peril in these (sense-pleasures). 

“Although Bhikkhu AriUha, formerly of the vulture- 
slayers, was thus questioned by us, pressed for confirmation 
and asked for reasons, he stuck to his former assertion of the 
depraved view which he had pondered in an absolutely 
wrong way, saying:‘Sirs! It is true as you have heard. I know 
all the dhammas (practices) which are taught by the Bhagava 
and stated by him as being obstacles (detrimental to the 
achievement of jhana, magga and phala). For one who 
indulges in these dhammas, they cannot be obstacles (detri¬ 
mental to the achievement of jhana, magga and phala)’ .Now, 
unable to dissuade Bhikkhu AriUha, formerly of the vulture- 
-slayers, from the depraved view, we are reporting this matter 
to the Bhagava.” 

236. Then the Bhagava said to a certain bhikkhu: 
“Come bhikkhu! Inform Bhikkhu AriUha, formerly of the 
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vulture-slayers, at my instance thus: ‘Avuso AriUha, the 
Teacher summons you’.” The bhikkhu replied:“Very well. 
Venerable Sir’, to the Bhagava and approached Bhikkhu 
AriUha, formerly of the vulture-slayers, and told the latter: ■ 
J‘Avuso AriUha! The Teacher summons you.” Saying “ Very 
well, Avuso,” to the bhikkhu, Bhikkhu AriUha, formerly of 
the vulture-slayers, approached the Bhagava, made obeisance 
to him and sat in a suitable place; and the Bhagava spoke to 
Bhikkhu AriUha, formerly of the vulture-slayers, who was 
thus sitting: “AriUha! Is it true that a depraved view has 
arisen in you thus:‘I know all the dhammas (practices) which 
are taught by the Bhagava and stated by him as being 
obstacles (detrimental to the achievement of jhana, magga and 
phala).For one who indulges in these dhammas, they cannot 
be obstacles (detrimental to the achievement of jhana, magga 
and phala)’?” 

“Venerable Sir! It is true as you have heard. I know 
all the dhammas (practices) which are taught by the Bhagava 
and stated by him as being obstacles (detrimental to the 
achievement of jhana; magga and phala). For one who 
indulges in these dhammas, they cannot be obstacles 
(detrimental to the achievement of jhana, magga and phala).” 

You empty man, (void of any chance for magga and 
phala)! To whom, do you know, have I expounded such 
teaching? You empty man, (void of any chance for magga 
and phala)! Have I not in many ways said of those obstacles 
that they are the obstacles, and that these obstacles are really 
obstacles for one who indulges in their practice? 

Have I not taught that sense-pleasures have little to 
satisfy, but cause much suffering and great trouble and that 
there is much peril in these (sense-pleasures)? Have I not 
taught that sense-pleasures are like unto bones shorn of flesh? 
Have I not taught sense-pleasures are like unto a lump of 
meat? Have I not taught sense-pleasures are like unto a grass- 
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torch? Have I not taught sense-pleasures are like unto a pit of 
burning coals? Have I not taught sense-pleasures are like unto 
a dream? Have I not taught that sense-pleasures are like unto 
things borrowed? Have I not taught that sense-pleasures are 
like unto a tree with fruit? Have I not taught that sense- 
pleasures are like unto a chopping block? Have I not taught 
that sense-pleasures are like unto an impaling stake? Have I 
not taught that sense-pleasures are like unto a snake’s head? 
Have I not taught that sense-pleasures cause much suffering 
and great trouble and that there is much peril in these (sense- 
pleasures)? 

You empty man, (void of any chance for magga and 
phala)! In spite of this teaching, you slander us by attributing 
to us your-own wrong view. You have ruined yourself ( i.e., 
your own future ) and have produced much demeritoriousness 
which will bring you, empty man, no goodput sorrow for a 
long time to come. 

Then the Bhagava addressed the bhikkhus: “Bhikkhus! 
What do you think of this? Has this Bhikkhu AriUha, 
formerly of the vulture-slayers, even a faint glow(of under¬ 
standing) 11 in this Teaching?” 

“How could this be,Venerable Sir? This could not 

be,” 

When the bhikkhus had said this, Bhikkhu AriUha, 
formerly of the vulture-slayers, sat silent, confused, with 
drooping shoulders and bent head, downcast and incapable of 
making an answer. Then the Bhagava realizing that Bhikkhu 
AriUha, formerly of the vulture-slayers, had become silent, 
confused, with drooping shoulders and bent head, downcast 

11. even a faint glow ( of understanding): usmikatopi: Setting liimself 
against the Buddha’s omniscience ( sabbannuta- naqa) and ignor¬ 
ing the Buddha’s perfect self-confidence( vesarajja naqa), AriUha 
took to a wrong view that could bring about the/ deterioration of 
the Teaching. Could he then be said to have any/understanding of 
the Teaching? Could such a bhikkhu tread the path and enjoy the 
Fruits by means of the evil view? 
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and incapable of making an answer, said to him: “Empty 
man! You shall be known by this depraved view. I shall now 
question the bhikkhus (about this wrong view).” 

237. Then the Bhagava asked the bhikkhus: “Bhikkhus! 
Do you too understand the teaching that I have expounded in 
the same way as understood by Bhikkhu AriUha, formerly of 
the vulture-slayers, who slanders us by attributing to us his 
own wrong view, who has ruined himself and has produced 
much demeritoriousness?” 

“No, Venerable Sir; indeed, the Bhagava in many 
ways has said of those obstacles that they are obstacles 
(detrimental to the achievement of jhana, magga and - phala) 
and that they are really obstacles for one who indulges in 
their practice. The Bhagava has taught us that sense-pleasures 
have little to satisfy but cause much suffering and great 
trouble and that there is much peril in these (sense-pleasures). 
The Bhagava has taught us sense-pleasures are like unto 
bones shorn of flesh ...p... like unto a snake’s head. The 
Bhagava has taught us that sense-pleasures cause much suf¬ 
fering and great trouble and that there is much peril in these 
(sense-pleasures).” 

Bhikkhus! It is well and good that you have under¬ 
stood properly the dhammas that I have thus taught. Indeed, 
in many ways have I pointed out the obstacles (detrimental to 
the achievement of jhana, magga and phala) and have said 
that they are really obstacles for one who indulges in their 
practice. I have taught that sense-pleasures have little to 
satisfy but cause much suffering and great trouble and that 
there is much peril in these (sense-pleasures). I have taught 
that sense-pleasures are like unto bones shorn of flesh ...p... 

I have taught that sense-pleasures are like unto a snake’s 
head, that sense-pleasures cause much suffering and great 
trouble and that there is much peril in these (sense-pleasures). 
In spite of that teaching, Bhikkhu AriUha, formerly of the 
vulture-slayers, has slandered us by attributing to us his own 
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wrong view, has ruined himself and has produced much 
demeritoriousness which will bring him, an empty man, no 
good but sorrow for a long time to come. Indeed, bhikkhus, 
it is not possible for that bhikkhu to indulge in sense- 
gratification without taking delight in sense-pleasures, without 
taking keen note of the factors of sense-pleasures and without 
thoughts of sense-pleasures (which are kilesas, defilements). 

238. In this sasana, bhikkhus, some empty men (void 
of any chance for magga and phala) study the texts of Sutta 
(discourses), Geyya (mixed prose and verse), Veyyakaraija 
(prose exposition), Gatha (verses), Udana (solemn utterances), 
Itivuttaka (sayings), Jataka (birth stories), Abbhutadhamma 
(marvels) and Vedalla 12 (replies to questions) without investi¬ 
gating with wisdom into the meaning or purpose of those 

12. Sutta.Vedalla: These are the nine ahgas or divisions of the 

Pitaka, as follows: - 

(i) sutta:According to this method of division, words of the 
Buddha or discourses consisting of Bhikkhu Vibhahga, Bhikkhuni 
VibhaAga, Niddesa, Mahavaggakhandhaka, Cujavaggakhandhaka 
and Parivara, besides other discourses called Suttas such as 
those in Suttanipata, namely, Mahgala Sutta, Ratana Sutta, 
Nalaka Sutta, Suvaqaka Sutta. 

(ii) Geyya: Discourses wherein gathas( verses) are incorporated in 
prose passages, e.g., Sagathavagga Sairiyutta. 

(iii) Veyyakaraqa: Discourses without gathas, and expositions such 
as Abhidhamma, as well as discourses not included in other 
classifications. 

(iv) Gatha: Compositions m verse only such as Dhammapada, 
Thera Gatha, Then Gatha and other poetical compositions of 
Suttanipata. 

(v) Udana: EiglUy-two suttas composed mostly in gathas under 
the inspiration of joy. They are solemn utterances. 

(vi) Itivuttaka: A hundred and ten suttas beginning with the words: 
“Thus has the Buddha spoken.” 

(vii) jataka: Five hundred and forty-seven Birth Stories. 

(viii) Abbhutadhamma: Discourses relating to wonders. 

(ix) Vedalla: Discourses in reply to questions. They result in 
wisdom and satisfaction. They include Cuja Vedalla, Maha 
Vedalla, Sammadiphi, Sakkapanha, SarikharabhajanFya and 
Mahapuqqama Sutta. 
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texts §nd therefore the texts remain unclear 13 to (the intelli¬ 
gence of) those who study them without investigating with 
"Wisdom into their meaning or purpose. They study them 
simply for the advantage of reproving others 14 and for the 
sake of refuting doctrines put forward by others. They do. not 
reap any benefit (of magga and phala) 15 for which the texts 
are studied (by people with the right approach). Those texts, 
wrongly grasped, 16 give them no benefit, but sorrow, for a 
long time to come. Why is that so? It is because, bhikkhus, 
the texts are wrongly grasped. 

Bhikkhus! To say it figuratively, suppose there were a 
man wanting to get a snake, looking for a snake and going 
about in search of a snake, who were to find a big snake. 
He might catch hold of the snake by the body or by the tail. 
Then the snake might turn on him and bite his hand or arm 
of some other limb of his body, large or small.For that reason 
he might suffer death or deadly pain. What is the reason for 
this? It is, bhikkhus, because he grasped the snake in a 
wrong way. 


13. remain unclear: Nol knowing whether, in a particular context, the 
Buddha was speaking about slla (morality), or samadhi (concentra¬ 
tion), or vipassana (insight-meditation), or magga (Insight into 
Nibbana) and phala (the Fruition), or va((akatha (thesis of the 
round of existences),or viva((akatha (thesis c^f the end of the round 
of existences). Thus these people do not attain the insight of 
understanding. 

14. for the advantage of reproving others:uparambhanisanisa: to study 
the texts of the Teaching only for the purpose of criticising other 
(.reeds. 

15. they do not reap any benefit (of magga and phala ): Because of 
their false pride, their desire to disparage others and their spirit of 
rivalry, they cannot attain the advantages of magga and phala. 

10. wrongly grasped: duggahita: incorrectly caught hold of: i.e., 
learnt without true understanding, or with a wrong grasp of the 
meaning or purpose, or with a wrong intention. 
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In like manner, bhikkhus, in this sasana, some empty 
men (void of any chance for magga and phala) study the 
texts of Sutta, Geyya, Veyyakaran, Gatha, Udana, Itivuttaka, 
jataka, Abbutadhamma and Vedalla without investigating with 
wisdom into the meaning or purpose of those texts and 
therefore the texts remain unclear - to (the intelligence of) those 
who learn them without investigating with wisdom into their 
meaning or purpose. They study them simply for the advan¬ 
tage of reproving others and for the sake of refuting doctrines 
put forward by others. They do not reap any benefit (of 
magga and phala) for which the texts are studied (by people 
with the right approach). Those texts, wrongly grasped, give 
them no benefit, but sorrow, for a long time to come. Why 

is that so? It is because, bhikkhus, the texts are wrongly 

-• 

grasped. 

239. Bhikkhus! In this sasana, some worthy men 
study the texts of Sutta, Geyya, Veyyakaraqa, Gatha, Udana, 
Itivuttaka, Jataka, Abbhutadhamma and Vedalla duly investi¬ 
gating with wisdom into the meaning or purpose of those 
texts and therefore the texts are clear to ( the intelligence of) 
those who study them duly investigating with wisdom into 
their meaning or purpose. They do not study them simply 
for the advantage of reproving others and for the sake of 
refuting doctrines put forward by others. They reach the 
goals (of magga and phala) for which they study the texts. 
Those texts, rightly grasped, give them benefit and happiness 
for a long time to come. Why is that so? It is because, 
bhikkhus, the texts are rightly grasped. 

Bhikkhus! To say it figuratively, suppose there were a 
man wanting to get a snake, looking for a snake and going 
about in search of a snake who were to find a big snake. He 
might press it down with a forked stick. Holding down the 
snake firmly with the forked stick, he might grasp it rightly 
by the neck. Bhikkhus! liven though that snake might wind 
its coils round that man’s hand or arm or some other limb of 
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his body, large or small, he would not suffer death or deadly 
pain on that account. What is the reason for this? It is, 
bhikkhus, because he grasped the snake in a right way. 

In like manner, bhikkhus, in this sasana, some worthy 
men study the texts of Sutta, Geyya, Veyyakararja, Gatha, 
Udana, Itivuttaka, Jataka, Abbhutadhamma and Vedalla duly 
investigating with wisdom into the meaning or purpose of 
those texts and therefore the texts are clear to ( the intelli¬ 
gence of) those who study them duly investigating with 
wisdom into their meaning or purpose. They do not study 
them simply for the advantage of reproving others and for the 
sake of refuting doctrines put forward by others. They reach 
the goals (of magga and phala) for which they study the 
texts. Those texts, rightly grasped, give them benefit and 
happiness for a long time to come. Why is that so? It is 
because, bhikkhus, the texts are rightly grasped. 

Therefore, bhikkhus, if you know the meaning of 
what I say, bear it in mind as you know it. If you do not 
know the meaning of what I say, you should ask me or the 
learned bhikkhus on what you do not know. 

240. Bhikkhus! I shall expound the Teaching in the 
form of a parable of the raft which is for crossing over and 
not for retaining. Listen to it and pay good attention. I shall 
dcilver the discourse. “Very well. Venerable Sir,” said the 
bhikkhus to the Bhagava. And the Bhagava spoke thus: 

Bhikkhus! Suppose there was a man making a long 
journey who might see a large and deep expanse of water 
of which one side was fearsome and dangerous while the 
other bank was secure and free from danger. But there might 
be neither a boat nor a bridge to cross from one side to the 
other. Then it might occur to that man:‘This is a vast expanse 
of water of which this side is fearsome and dangerous while 
the further bank is secure and free from danger. There is 
neither a boat nor a bridge to cross from this side to that 
side. It would be good if I were to gather reeds, pieces of 



328 


(iii) Opamma Vagga 


wood, branches and leaves and make them into a raft, and, 
depending on that raft, and making exertions with my hands 
and feet, cross over safe and sound to the other bank.’Then, 
bhikkhus, that man might gather reeds, pieces of wood, 
branches and leaves, make them into a raft, and, depending 
on (i.e., carried by) that raft and making exertions with his 
hands and feet, cross over safe and sound to the other bank. 
Then it might again occur to that man who had crossed and 
reached the other bank: ‘This raft has been of great service 
to me. Depending on it and making exertions with my hands 
and feet I have crossed safe and sound to this other bank. 
Better it is that I should go from here as I please carrying it 
on my head or on my shoulders.’ Bhikkhus! What do you 
think of this? If he does this, will he be considered as a man 
doing what should be done with the raft? 

“No, Venerable Sir.” 

Then, bhikkhus, what should he have done with that 
raft? Bhikkhus! In this matter, if that man who has crossed to 
the other bank were to think thus: This raft has been of great 
service to me. Depending on it and making exertions with 
my hands and feet I have crossed safe and sound to this 
other bank. Better it is that I should go from here as I please 
after I have beached this raft on firm ground or let it float 
away on the water.’ If that man were to do this, he is to be 
considered as a man doing what should be done with that 
raft. Thus, bhikkhus, have I expounded the Teaching in the 
form of a parable of a raft which should be for crossing over 
and not for retaining. Bhikkhus! You, who understand the 
Teaching in this parable of the raft, should abandon even the 
good factors (of desire and attachment concerning tranquillity- 
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meditation and insight-meditation); how much moire 
(should you not get rid of) the wrong factors (of desire and 
attachment concerning sense-pleasures)! 17 

241. Bhikkhus! There are these six grounds for wrong 
views. And what are the six? In this world, bhikkhus, an 
uninformed worldling, not in the habit of associating with 
(lit., seeing) the ariyas, unskilled in the teaching of the ariyas, 

untrained in the teaching of the ariyas, not in the habit of 

» 

associating with men of virtue, unskilled in the teaching of 
men of virtue, untrained in the teaching of men of virtue, 
perceives corporeality as: “This is mine; this is ‘I’; this is my 
self;” 18 perceives sensation as: “This is mine; this is T; this 
is my self;” perceives perception as: “This is mine; this is T; 
this is my self;” perceives volitional activities as: “These are 
mind; these are T; these are my self;” perceives sense-object 
that can be seen, heard, sensed, 19 cognized, 20 encountered, 21 

17. By this it must be understood that even desire for and attachment 
to insight-meditation, noble and elevating as it is, should be got 
rid of at a certain stage. So what more can be said of desire for 
and attachment to sensual pleasures? Thus, Ariyha’s assertion: 
“Attachment to and desire for sense-pleasures is no offence,” 
becomes untenable. 

See Appendix ( 5 ) for an explanation of “Desire for and A t - 
tachment to Insight-Meditation”. 

18. “ This is mine; this is ‘ I this is my self “: such views are 
due to ignorance or denial of the fundamental concepts of anicca, 
dukkha, anatta. 

19. sensed: by the senses of smell, taste and touch: muta: of the 

* five senses of sight, sound, smell, taste and touch, the last three 
recognize their objects only when there is contact between them 
and the respective sense-bases. This is muta. 

20. cognized: The term denotes apperception, i.e., the reaction of the 
mind to mind-objects or sense-objects. 

21. encountered: after seeking or without seeking. 
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sought after 22 and reflected upon 23 by the mind, as: “This 
(sense-object) is mine; this (sense-object) is T; this (sense- 
object) is my self’; and perceives (this ground for) the view 
which says: “I am the loka (world); I am the self, 24 I will 
come into being hereafter, permanent, lasting, eternal, not 
liable to change, and standing eternally like all things eter¬ 
nal,” as: “This (view) is mine; this (view) is T; this (view) 
is my self.” 

Bhikkhus! However, the instructed ariya disciple, in 
the habit of associating with ariyas, skilled in the teaching of 
ariyas, trained in the teaching of ariyas, in the habit of 
associating with men of virtue, skilled in the teaching of men 
of virtue, trained in the teaching of men of virtue, perceives 25 
corporeality (correctly) as: “This is not mine; this is not T; 
this is not my self;” perceives sensation (correctly) as: “This 
is not mine; this is not ‘I’; this is not my self;” perceives 
perception (correctly) as: ‘This is not mine; this is not T;this 
is not my self;” perceives volitional activities (correctly) as: 
“These are not mine; these are not ‘I’; these are not my self;” 
perceives (correctly) sense-object that can be seen, heard, 
sensed, cognized, encountered, sought after and reflected upon 


22. sought after: The senses seek their own respective objects 
whether or not they are encountered. 

23. reflected upon: The mind reflects upon a certain object without 
any effort to seek it, and the object may or may not be 
encountered. 

24. “I am the loka; I am the self’; so loko, so atta: Taking cor¬ 
poreality, sensation, perception, volitional activities and conscious¬ 
ness as loka (world) or atta (self). 

25. perceives: through repeated contemplation. There are four kinds 
of contemplation: (1) Contemplation involving craving, (2) con¬ 
templation based on egotistic pride, (3) contemplation based on 
wrong views, and (4) contemplation with knowledge. Tittliiyas 
contemplate with craving, pride and wrong view whereas the 
disciples of the Buddha contemplate with knowledge. 
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by the mind, as: “This (sense-object) is not mine; this 
(sense-object) is not T-r this (sense-object) is not my self;” 
and perceives (correctly) (this ground for) the view which 
says: “I am the loka (world);I am the self; I will come into 
being hereafter, permanent, lasting, eternal, not liable to change 
and standing eternally like all things eternal,”as: “ This (view)is 
not mine; this (view) is not T; this (view) is not my self.” 
(Correctly) perceiving thus (and finding) that nothing exists, 26 
he has no longing. 27 

242. When thus said, a certain bhikkhu asked the 
Bhagava: “Venerable Sir! Could there be longing when 
external objects 28 are non-existent?” 

Bhikkhu, there could be,said the Bhagava. In this 
world, bhikkhu, someone thinks: “I had it (i.e., some posses¬ 
sion or other). I no longer have it. It should indeed be mine, 
but I have not got it.” Then he grieves, mourns, laments, 
beats his breast and becomes greatly bewildered. Thus, bhikkhu, 
there is longing when external objects are non-existent. 


26. nothing exists: finding that the ground for false views does not 
exist. 

27. has no longing: na paritassati.lit., does not long for. The term 
paritassati can be interpretted as (i) ‘’to show a longing after 
(something); to crave for (something)”; (ii) “to be excited; to be 
tormented; to be distressed; to be worried.” The two interpretations 
can be combined by the rendering “to fear through craving.” If 
there exists no grasping at the five khandhas or aggregates with 
craving, pride and wrong views, there will be no cause for distress 
'of mind through fear and craving. All things in reality do not exist 
as entities in the form of 1, mine, man, woman, tree, robe, etc., 
though conventionally and in superficial terms they do. 

28. external objects: bahiddha: they are such material objects as 
the requisites of alms-food, robes, shelter and medicines and 
medicinal requisites which are external to oneself. One feels 
distressed when such objects to which one is attached with craving 
are either absent or are destroyed. Conversely one does not feel 
distressed when there is no attachment. 
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“Venerable Sir, could there be non-longing when ex¬ 
ternal objects are non-existent?” 

Bhikkhu, there could be, said the Bhagava. In this 
world, bhikkhu, someone does not think thus: ‘I had it (i.e., 
some possession or other). I no longer have it. It should 
indeed be mine, but I have indeed not got it.’ Then he does 
not grieve, does not mourn, does not lament, does not beat 
his breast and does not become greatly bewildered. Thus, 
bhikkhu, there is no longing when external objects are non¬ 
existent. 

“Venerable Sir, could there be longing when internal 
objects 29 are non-existent?” 

Bhikkhu, there could be, said the Bhagava. In this 
world, bhikkhu, someone thinks thus: ‘I am the loka (world); 
I am the self; I will come into being hereafter, permanent, 
lasting, eternal, not liable to change and standing eternally 
like all things eternal.’ He hears the Tathagata or a disciple 
of the Tathagata expounding the teaching leading to the 
rooting out of all grounds for Views, their basis, their up- 
surge, adherence to them, latent inclination to them; leading 
to the calming of all volitional (kammic) processes; leading to 
the relinquishing of all substrata of existence on which dukkha 
rests; leading to the extermination of craving; leading to the 
end of attachment to sensual pleasures; leading to cessation 
(of craving) and to Nibbana. He then thinks: ‘Shall I be 
annihilated? Shall I be destroyed? Shall I not come into being 
again?’ Then he grieves, mourns, laments, beats his breast 
and becomes greatly bewildered. Thus, bhikkhu, there is 
longing when internal objects are non-existent. 

29. internal objects: ajjhatta: To titthiyas, non- Buddhists, the live 
khandhas or aggregates of corporeality, sensation, perception, voli¬ 
tional activities are internal objects to which they are attached with 
craving, believing them to be the self which is eternal and 
everlasting. When there is no attachment to them as self, longing 
does not arise; and conversely, where there is attachment, there 
arises longing. 
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“Venerable Sir, could there be non-longing when in¬ 
ternal objects are non-existent?” 

♦ 

.There could be, bhikkhu, said the Bhagava. In this 
world, bhikkhu, someone does not think: ‘I am the loka 

v 

(world); I am the self; I will come into being hereafter, 
permanent, lasting, eternal, not liable to change and standing 
eternally like all things eternal.’ He hears the Tathagata or a 
disciple of the Tathagata expounding the teaching leading to 
the rooting out of all grounds for .Views, their basis, their 
upsurge, adherence to them, latent inclination to them; leading 
to the calming of all volitional (kammic) processes; leading to 
the relinquishing of all substrata of existence on which dukkha 
rests; leading to the extermination of craving; leading to the 
end of attachment to sensual pleasures; leading to cessation 
(of craving) and to Nibbana. He does not think: ‘Shall I be 
annihilated? Shall I be destroyed? Shall I not come into being 
again?’ Then he does not grieve, does not mourn, does not 
lament, does not beat his breast and does not become greatly 
bewildered. Thus, bhikkhu, there is no longing when internal 
objects are non-existent. 

243. Bhikkhus! You should keep in your possession 
such objects, if they do exist, that are permanent, lasting, 
eternal, not liable to change, standing eternally like all things 
eternal. Bhikkhus! Have you ever seen such objects that are 
permanent, lasting, eternal, not liable to change, standing 
eternally like all other things eternal, which should be kept in 

possession? 30 

“No, Venerable Sir.” 

Good, bhikkhus! Neither have I seen objects that are 
permanent, lasting, eternal, not liable to change, able to stand 
eternally like all things eternal, which should be kept in 
possession. 

30. objects .which should be kept in possession: Tins refers to 

objects, animate or inanimate, external to oneself. 



334 


(iii) Opamma Vagga 


Bhikkhus! If there, were a theory of atta that, when 

grasped, would not give rise to grief, lamentation, pain, 

distress and despair,you should grasp it. (But) have you, 
bhikkhus, ever come across such a theory of atta that, when 

grasped, would not give rise to grief, lamentation, pain, 

distress and despair in him who grasps it? 

“ No, Venerable Sir.” 

Good, bhikkhus! Neither have I come across such a 
theory of atta that, when grasped, would not give rise to 
grief, lamentation, pain, distress and despair in him who 
grasps it. 

Bhikkhus! If relying upon any supporting factor of 
false views 31 would not give rise to grief, lamentation, pain, 
distress and despair, you should rely upon it. Bhikkhus! Have 
you ever found such a supporting factor of false views that 
would not give rise to grief, lamentation, pain, distress and 
despair in him who relies on it? 

“No, Venerable Sir.” 

Good, bhikkhus! Neither have I found such a support¬ 
ing factor of false views that when relied upon does not give 
rise to grief, lamentation, pain, distress and despair in him 
who relies on it. 

244. If, bhikkhus, there were atta(self), would there be 
(the concept ): ‘(property) of my atta (i.e.,of atta which is I)’? 

“Yes, there would be, Venerable Sir.” 

If, bhikkhus, there Were (property) of atta, would there 
be (the concept): ‘my atta (i.e., atta which is I)’? 

“Yes, there would be, Venerable Sir.” 

Bhikkhus! When Self and what belongs to Self have 
not been established (lit., do not obtain) truly and firmly, is 
not that (ground for the) belief: ‘I am the loka (world); I am 
the self; I will come into being hereafter, permanent, lasting, 
eternal, not liable to change and standing eternally like all 

31. any supporting factor of false views: any one of (he 62 
wrong beliefs arising out of belief in atta. 
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things eternal’ an entirely and completely foolish doctrine? 

“Venerable Sir! How could it be not so? Venerable 
Sir, it is an entirely and completely foolish doctrine. 

Bhikkhus! What do you think of this? Is corporeality 
permanent or impermanent? 

“Impermanent, 32 Venerable Sir.” 

That which is impermanent, is it painful or pleasant? 

“Painful, 33 Venerable Sir.” 

4 

Is it proper to consider what is impermanent, painful 

■ 

and subject to change, 34 as: “This is mine; this is ‘I’; this is 
my self (atta)”? 

“Indeed no, Venerable Sir.” 

Bhikkhus! What do you think of this! Is sensation 35 
... p ... Is perception 36 ....p.... Are volitional activities 37 ...p... Is 

32. Impermanent: anicca:The five aggregates(of corporeality .etc.) are 
impermanent because after they arise, they pass away; and this 
phenomenon of arising and dissolution is the characteristic of anicca 
(impermanence). 

33. Painful:dukkha: Painful, because of the inherently painful nature 
of the aggregates (of corporeality, etc.) which arise, deteriorate and 
disappear. 

34. subject to change: viparinamadhamma:The five aggregates are 
constantly coming into being, falling into decay and succumbing 
to dissolution. Contemplation of this process is dukkhanupassana, 
meditation on dukkha. 

35. sensation: vedana: There are three kinds of sensational)sukha 
vedana, pleasant sensation, (2) dukkha vedana, unpleasant sensa¬ 
tion and (3) upekkha vedana, neither pleasant nor unpleasant 
sensation. 

36. perception: sanna:There are six forms of perception, each assimi¬ 
lating sensation from (i) visible object,(ii) sound, (iii) odour,(iv) 
taste, (v) tangible object and (vi) mind-object. They are to be 
contemplated upon so that the characteristics of anicca, dukkha 
and anatta are perceived. 

37. volitional activities:sahkhara: They are the fifty, out of fifty- 
two, mental concomitants (excluding sensation and perception) that 
condition the actions of body and mind. They are to be contem¬ 
plated upon likewise. 
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consciousness 38 permanent or impermanent? 

“Impermanent, Venerable Sir.” 

That which is impermanent, is it painful or pleasant? 

“Painful, Venerable‘Sir.” 

Is it proper to consider what is impermanent, painful 
and subject to change, as: “This is mine; this is T; this is my 
self (atta)”? 

“Indeed no. Venerable Sir.” 

Therefore, bhikkhus, whatever corporeality there is in 
this world, all corporeality, whether past, future or present, 
whether in oneself or external, whether gross or delicate, 
whether inferior or superior, whether far or near, should be 
perceived with insight-wisdom, as it really is, thus: “This is 
not mine; this is not T; this is not my self (atta).” All 
sensation ...p... All perception ...p... All volitional activities 
-...p... All consciousness, past, future or present, in oneself or 
external, gross or delicate, inferior or superior, far or near, 
should be perceived with insight-wisdom, as it really is, thus: 
“This is not mine; this is not ‘I ’; this is not my self (atta).” 

245. Bhikkhus! On perceiving thus, the well-instructed 
ariya disciple becomes disgusted with corporeality, with sen¬ 
sation, with perception, with volitional activities, and with 
consciousness. On being disgusted(thus), he is free from 

attachment. 39 On being free from attachment, he is liberated. 40 
On being liberated, knowledge of liberation arises. He knows 
distinctly: “Rebirth is no more; fulfilled is the Noble Practice 
of Purity; done is all there is to be done (to realize Magga); 
there is nothing more to do (for such realization).” 


38. consciousness: vinnaqa: There are six forms of consciousness: eye- 
consciousnes, ear-consciousness, nose-consciousness, tongue-conscious¬ 
ness, body-consciousness and mind-consciousness. They are to be 
contemplated upon likewise. 

39. free from attachment: virajjati: being without attachment or 
craving, i.e., attaining Magga. 

40. is liberated: vimuccati: attains Phala, Fruition. 
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Bhikkhus! This bhikkhu is said to have lifted the 
cross-bar ( to open the door ), totally destroyed the moat, 
uprooted the door-post and dismantled the door; and he is 
said to be devoid of kilesas, having taken down the flag, 
having laid down the burden, having been freed from egotis¬ 
tic pride. 

Bhikkhus! How has the bhikkhu lifted the cross¬ 
bar? 41 Bhikkhus! In this sasana, the bhikkhu has got rid of 
ignorance, has cut off the roots, has made it like a palm-tree 
stump ( which will not grow again ), has rendered it inca¬ 
pable of coming into being again and has made it impossible 
to arise in the future. Bhikkhus! In this way the bhikkhu has 
lifted the cross-bar. 

And, bhikkhus, how has the bhikkhu destroyed the 
moat 42 totally? In this sasana, bhikkhus, the bhikkhu has got 
rid of the round of rebirth that brings about new existence,has 
cut off the roots , has made it like a palm-tree stump, has 
rendered it incapable of coming into being again and has 
made it impossible to arise in the future. Bhikkhus! In this 
way the bhikkhu has destroyed the moat totally. 

And, bhikkhus, how has the bhikkhu uprooted the 

door- post? 43 In this sasana, bhikkhus, the bhikkhu has got 
rid of craving, has cut off the roots, has made it like a palm- 
tree stump, has rendered it incapable of coming into being 
again and has made it impossible to arise in the future. 
Bhikkhus! In this way the bhikkhu has uprooted the door¬ 
post. 

41. ihc cross-bar: Ignoance. avijja, is likened to a cross-bar fastening 
down a door. It is an obstruction in opening the door to Nibbana. 
Arahats have got rid of that cross-bar. 

42. the moat: by this is meant kammabhisahkhara, kamma-producing 

volitions leading to rebirth. 

43. the door-post: Craving, like a /Joor-post penetrating deep into the 
earth. 
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And, bhikkhus, how has the bhikkhu dismantled the 

door? 44 In this sasana, bhikkhus,,the bhikkhu has got rid of 
the five fetters leading to (rebirth in) the lower (sensual) 
realms, has cut off the roots, has made them like a palm-tree 
stump, has rendered them incapable of coming into being 
again and has made them impossible to arise in the future, 
Bhikkhus! In this way the bhikkhu has dismantled the door. 

And, bhikkhus, how has the bhikkhu come to be 
devoid of kilesas, having taken down the flag, 45 having laid 

down the burden, 46 having been freed from egotistic pride? 47 
Bhikkhus, in this sasana, the bhikkhu has got rid of the 

conceit of T, 48 has cut off the roots, has made it like a 
palm- tree stump, has rendered it incapable of coming into 
being again and has made it impossible to arise in the future. 

• Bhikkhus! In this way the bhikkhu has come to be devoid of 
kilesas, having taken down the flag, having laid down the 
burden, having been freed from egotistic pride. 

246. Bhikkhus! When the devas including Inda, brahma 
and Pajapati (Mara) search for the bhikkhu with the liberated 
mind, they are unable to discover and to know thus: “The 
consciousness of the being (i.e., the arahat) is based on this 


44. the door: The five fetters that bind a person to rebirth in the 
lower (sensual) realms are likened to a door that closes the way to 
Nibbana. Arahats have destroyed these fetters of sensual attach¬ 
ment, ill will, false rites and rituals, wrong views and doubt. 

45. the flag: the flag of egotistic pride. 

46. the burden: the burden of the aggregates (khandhas), defilements 
(kilesas) and kamma-formations (abhisahkhara). 

47. freed from egotistic pride: visarriyulta: lit., unfettered, unharnessed. 
Attachment to the aggregates (khandhas) is called asmi-mana, the 
conceit of T am’. Here freedom from such attachment means 
freedom from the notion of T. 

48. the conceit of 4 I the conceit that the five khandhas are T Self. 
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(sense-object or mind-object).” 49 Why is that so? I declare, 
bhikkhus, that it is because, even here and now, there is 
nothing to be called a being (in terms of reality). 

Bhikkhus! For thus speaking, for thus proclaiming, I 
have been slandered by some samar)as nd brahmaijas who say 
thus: “Samaqa Gotama destroys (beings) and asserts the annihi¬ 
lation of existent entity, its destruction and its non-being,” 
(alleging it) baselessly, vainly, falsely and wrongly. Bhikkhus! I 

do not destroy (beings) thus, I do not say thus. 50 Therefore, 
those worthy samaijas and brahmaiias slander me baselessly, 
vainly,falsely and wrongly (when they say): “Samara Gotama 
destroys (beings) and asserts the annihilation of existent entity, its 
destruction and its non-being.” 

Bhihkkus! In the past as well as now, I declare (the fact 
of) dukkha, and the cessation of dukkha. Bhikkhus! If on 
account of that, others revile, abuse, blame and harass the 
Tathagata, there will be no resentment, no dissatisfaction and no 
displeasure in (the mind of) the Tathagata. 

49. It means that the devas,etc.,are unable to know on what the 
consciousness of an arahat is based.because, speaking in terms of 
absolute truth(paramattha),beings do not exist.A second interpretation 
is that the devas cannot comprehend if the consciousness of an 
arahat in the exercise of insight-meditation or magga and phala is 
based on a particular sense-object or mind-object.It goes without 
saying that they are unable to know the nature of consciousness of 
an arahat who has passed away in parinibbana, and who thus cannot 
be traced. 

50. I do not say thus:The Buddha was only maintaining the non¬ 
existence of a being.speaking in terms of absolute truth. But he used 
the term'being'ouly in the conventional sense.He did not, therefore, 
destroy beings;and he did not assert the annihilation of an existent 
entity. 

The death-consciousness of an arahat is like the dying out of a 
flame as the wick is consumed. So it cannot be said that his 
consciousness is based on this (or that) sense-object or mind-object. 
Teaching tliis.the Buddha cannot be held to be an ucchedavadi, one 
who puts forward the nihilistic theory.There is no being to be called 
‘T’or no beings to be called “others'*. So some samaqas and 
brahmaqas were misrepresenting the Buddha. 
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Bhikkhus! If on account of that (declaration of the 
fact of dukkha and its cessation), others respect, revere, 
honour and venerate the Tathagata, there will be no joy, 
pleasure or elation in (the mind of) the Tathagata. 

Bhikkhus! If on account of that (declaration of the 
fact of dukkha and its cessation), others respect, revere, 
honour and venerate the Tathagata, there arises in the Tathagata 
this thought: “These people are just doing so to lhis( 
aggregate of five khandhas) that I have fully comprehended 

before.” 51 

Therefore, bhikkhus, if others revile, abuse, blame and 
harass you, you should not be resentful, and dissatisfied and 
displeased on account of that. 

Therefore, bhikkhus, if others respect, revere, honour 
■and venerate you, you should not be joyful, pleased and 
elated on account of that. 

Therefore, bhikkhus, if others respect, revere, honour 
and venerate you, you should think: “These people are just 
doing so to this ( aggregate of five khandhas ) that I have 
fully comprehended before.” 


51. The Buddha did not declare the reality of existence of being;but 
he did declare the dukkha of corporeality.sensation.perception.volitional 
activities.consciousness.and the cessation of dukklia.As he declared 
so, if others reviled him or held him in reverence for it,he remained 
unruffled, neither being angry when dispraised, nor becoming 
elated when praised, with the thought that they were just honouring 
the khandhas (aggregates) the nature of which he had thoroughly 
understood. 
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247. Therefore, bhikkhus, abandon that which is not 
yours; 52 abandoning that will be for your own welfare and 
happiness for a long time. What, bhikkhus, is not yours? 
Corporeality, bhikkhus, is not yours. Abandon (desire for and 
attachment to) it; abandoning it will be for your own welfare 

J 

and happiness for a long time. Sensation, bhikkhus, is not 
yours. Abandon it; abandoning it will be for your own 
welfare and happiness for a long time. Perception, bhikkhus, 
is not yours. Abandon it; abandoning it will be for your own 
welfare and happiness for a long time. Volitional activities, 
bhikkhus, are not yours. Abandon them; abandoning them 
will be for your own welfare and happiness for a long time. 
Consciousness, bhikkhus, is not yours. Abandon it; abandon¬ 
ing it will be for your own welfare and happiness for a long 
time. 

Bhikkhus! What do you think of this? In this Jetavana 
monastery there are grass, pieces of wood, branches and 
leaves. People might carry them away or burn them, or do as 
they please with them. Would it then occur to you: 
‘People are carrying us away, burning us and doing what 
they please with us’? 

“No, Venerable Sir.” 

Why is that not so? 

“It is because, Venerable Sir, the grass, pieces of 
wood, branches and leaves are neither our Self (atta) nor our 
atla’s (property).” 

Similarly, bhikkhus, abandon that which is not yours; 
abandoning that will be for your own welfare and happiness 

'52. abandon (hat which is not yours: Herein the Buddha was exhorting 
his disciples to dispel chandaraga (desire and attachment ) that 
prompts one to cling to corporeality, etc. (jetting rid ol attachment 
means getting rid of the khandhas which are the bases of desire 
and attachment. 
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for a long time. What, bhikkhus, is not yours? Corporeality, 
bhikkhus, is not yours. Abandon ( desire for and attachment 
to) it; abandoning it will be for your own welfare and 
happiness for a long time. Sensation, bhikkhus, ...p... Percep¬ 
tion, bhikkhus, ...p... Volitional activities, bhikkhus.p... 

Consciousness, bhikkhus, is not yours. Abandon it; abandon¬ 
ing it will be for your own welfare and happiness for a long 
time. 

248. Bhikkhus! Thus have I proclaimed well the 
doctrine 53 which is clear, open, shown distinctly and (which 
is) like a new piece of cloth free of patchwork. 54 Bhikkhus! 
when I have thus proclaimed well the doctrine which is clear, 
open, shown distinctly and (which is) like a new piece of 
cloth free of patchwork, there is no (future) round of exist¬ 
ence that can be declared (i.e., can be said to be the lot) of 

those bhikkhus who are deviod of kilesas, 55 defilements, who 
are rid of asavas, who have fulfilled Magga Practice, have 
completed their task, have laid down the burden (of the 
khandhas), have achieved the benefit (of Arahatta Phala), 
have done away with the fetters binding them to existence, 
have full knowledge, and have a mind liberated from kilesas. 

Bhikkhus! Thus have I proclaimed well the doctrine 
which is clear, open, shown distinctly and (which is) like a 
new piece of cloth free of patchwork. Bhikkhus! When 1 


53. the doctrine: dhamma: the exposition on corporeality etc. 
(contained in Para 244) onwards, (the Commentary) 

54. free of patchwork:chinnapiiotika:chinna. lit., destroyed, cut 
off. removed;i.e., without, devoid of; ‘pilotika’ a ragged piece of 
cloth vs ith stitches and patches. The stitches and patches stand for 
hypocrisy and deception practised by those who for the sake of 
gain or lame pretend to attainments in jhana. or vipassana 
insight, or magga. Another interpretation of pilotika is “refuse, 
garbage." meaning false and unworthy bhikkhus. 

55. are devoid of kilesas: i.e. are arahats. 
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have thus proclaimed well the doctrine which is clear, open, 
shown distinctly and (which is) like a new piece of cloth free 
of patchwork, all the bhikkhus who have abandoned the five 
fetters leading to (rebirth in) the lower (sensual) realms, have 
a spontaneous rebirth (in the Brahma realms). They will 
realize parinibbana there (i.e., in the Brahma realms), and 
will not return from those realms (to be reborn anywhere.) 

Bhikkhus! Thus have I proclaimed well the doctrine 
which is clear, open, shown distinctly and (which is) like a 
new piece of Cloth free of patchwork. Bhikkhus! When I 
have thus proclaimed well the doctrine which is clear, open, 
shown distinctly and (which is) like a new piece of cloth free 
of patchwork, all the bhikkhus who have abandoned the three 
(lower) fetters with diminished attachment, hatred and bewil¬ 
derment, become Sakadagamis, Once-returners. Coming back 
to this (human) world only once, they will make an end of 
dukkha. 

Bhikkhus! Thus have I proclaimed well the doctrine 
which is clear, open, shown distinctly and (which is) like a 
new piece of cloth free of patchwork. Bhikkhus! When I 
have thus proclaimed well the doctrine which is clear, open, 
shown distinctly and (which is) like a new piece of cloth free 
of patchwork, all the bhikkhus who have abandoned the three 

(lower) fetters become Sotapannas, Stream-winners. They are 
not liable to go down to apaya, realms of ruin, are assured 
of their destination, are destined to achieve the higher Maggas 
culminating in full Enlightenment. 

Bhikkhus! Thus have I proclaimed well the doctrine 
which is clear, open, shown distinctly and (which is) like a 
new piece of cloth free of patchwork. Bhikkhus! When I 
have thus proclaimed well the doctrine which is clear, open, 
shown distinctly and (which is) like a new piece of cloth free 
of patchwork, all the bhikkhus in whose striving Insight- 
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Knowledge is predominant (dhammanusarino) 56 and all the 
bhjkkhus in whose striving faith is predominant 
(saddhanusarino) 57 are destined to achieve the higher Magga 
culminating in full Enlightenment. 

Bhikkhus! Thus have I proclaimed well the doctrine 
which is clear, open, shown distinctly and (which is) like a 
new piece of cloth free of patchwork. Bhikkhus! When I 
have thus proclaimed well the doctrine which is clear, open, 
shown distinctly and (which is) like a new piece of cloth free 
of patchwork, all those who have just faith in me, just love 58 
for me, are bound to reach the better worlds (of devas). 

Thus spoke the Bhagava. Delighted, those bhikkhus 
rejoiced in what the Bhagava had said. 

End of the Alagaddupama Sutta, 
the second in this vagga. 


56. dhammanusarino: those who attain Sotapatti Magga (but not yet 
Phala ) with Insight- Knowledge predominant in their striving. 

57. saddhanusarinoithose who attain Sotapalti Magga (but not yet 
Phala) with Faith predominant in their striving. 

58. just faith, just love: This alludes to a yogi, who has not yet 
attained any magga, and who has taken up the practice of insight- 
meditation. He cultivates faith in and love for the Buddha by 
virtue of Iris insight-meditation and these two qualities uplift him 
to the world of devas. For such a yogi, rebirth in the higher planes 
of existence is assured. So he is called a cu|asotapanna, lesser 
St ream-winner. 



3. VAMMIKA SUTTA 

Discourse with the Simile of the Ant-hill 

249. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of Anathapincjika in SavatthT. At that time, the 
Venerable Kumarakassapa was staying in Andhavana grove. 
Then, after the first watch of the night, a certain deva 1 of 
exceedingly attractive appearance, illuminating the entire 
Andhavana grove, approached the Venerable Kumarakassapa. 
Having approached him, he stood at a suitable place and 
spoke to the Venerable Kumarakassapa thus: 

“Bhikkhu! Bhikkhu! This ant-hill 2 * smokes by night 
and blazes up by day”. The brahmin, said: ‘wise one! Take 
a pick-axe and dig (into it).’ 

When the wise man had taken a pick-axe and dug 
into it, he found a bolt and said: ‘Sir! It’s a bolt.’ The 
brahmin said: ‘Leave aside the bolt, wise one, take the pick¬ 
axe and dig on.’ 

When the wise man had taken the pick-axe and dug 
on, he found a frog and said: ‘Sir! It’s a frog,’ The brahmin 
said: ‘Leave aside the frog, wise one, take the pick-axe and 
dig on.’ 

When the wise man had taken the pick-axe and dug 
on, he found a forked path, and said: ‘Sir! It’s a forked 
path.’ The brahmin said: ‘Leave aside the forked path, wise 
one, take the pick-axe and dig on.’ 

When the wise man had taken the pick-axe and dug 
on, he found a strainer and said: 4 Sir! It’s a strainer.’ The 


1. A certain deva: Ahnatara deva tit: lie was a brahma ol the 
Suddhavasa Brahma realm who had been a companion ol 
Kumarakassapa in the noble practice during Kassapa Buddha’s 
time. 

2. This ant hill: Ayarrt vammiko: Actually there was no ant-hill in 

front of the Brahma. It was said as an imaginary ant-hill to signify 

the body. 


145 


346 


(iii) Opamma Vagga 


brahmin said:‘ Leave aside the strainer, wise one, take the 
pick-axe and dig on.’ 

When the wise man had taken the pick-axe and dug 
on, he found a tortoise and said: ‘Sir! It’s a tortoise.’ The 
brahmin said: ‘Leave aside the tortoise, wise one, take the 
pick-axe and dig on.’ 

When the wise man had taken the pick-axe and dug 
on, he found a knife and a chopping block and said: Sir! It’s 
a knife and a chopping block.’ The brahmin said: ‘Leave 
aside the knife and the chopping block, wise one, take the 
pick-axe and dig on.’ 

When the wise man had taken the pick-axe and dug 
on, he found a lump of meat and said: ‘Sir! It’s a lump of 
meat.’ The brahmin said: ‘Leave aside the lump of meat, 
wise one, take the pick-axe and dig on.’ 

When the wise man had taken the pick-axe and dug 
on, he found ?. serpent (naga) and said: ‘Sir! It’s a serpent 
(naga).’ The brahmin said: ‘Let the serpent (naga) be. Touch 
him not. Make obeisance.’ 

“Bhikkhu! Do you approach the Bhagava and ask 
him these questions and bear in mind the meaning of the 
answers given by the Bhagava. 

“Bhikkhus! With the exception of the Tathagata or the 
Tathagata’s disciple or one who has heard it from me, I see 
no one in the world comprising devas, Maras and Brahmin 
and also the world of human beings with its samapas and 
brahmin, kings (sammutidevas) and men who can satisfy the 
mind with answers to these questions. 

Having spoken these words, the deva vanished then 
and there. 


250. Then, as the night passed, the Venerable 
Kumarakassapa approached the Bhagava, and having ap¬ 
proached the Bhagava, having made obeisance to him, sat in 
a suitable place. Having sat in a suitable place, the Venerable 
Kumarakassapa said these words to the Bhagava: “Venerable 
Sir! After the first watch of the night, a certain deva; of 
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exceedingly attractive appearance, illuminating the entire 
Andhavana grove, approached me. Standing at a suitable 
place, he spoke to me thus: ‘Bhikkhu! Bhikkhu! This ant-hill 
smokes by night and blazes up by day. The brahmin said: 
“Wise one, take a pick-axe and dig into it.” When the wise 
man had taken a pick-axe and dug on ...p... or one who has 
heard it from me. Venerable Sir! Having spoken these words, 
(about the questions) the deva vanished then and there. 

“Venerable Sir! What is the ant-hill? what is smoking 
by night? what is blazing up by day? who is the brahmin? 
who is the wise man? what is the pick-axe? what is digging 
on? what is the bolt? what is the frog? what is the forked 
path? what is the strainer? what is the tortoise? what are the 
knife and the chopping block? what is the lump of meat? 
who is the serpent (naga)? 

251. Bhikkhu, said the Bhagava, “the ant-hill” is a 
metaphorical term to signify this body, made up of the four 
primary elements, springing from the generative fluid of mother 
and father, nourished on rice and bread, impermanent, need¬ 
ing to be rubbed and massaged and having the nature of 
breaking up and crumbling away. (1) 

Bhikkhu, thinking and ruminating by night over affairs 
done during the day means smoking by night. (2) 

• Bhikkhu, engaging in the work by day in deeds, or 
words according to what has been thought out and consid¬ 
ered during the night is blazing up by day. (3) 

Bhikkhu, “Brahmana” is the term for the Tathagata, 
who has destroyed all defilements, and who is perfectly self 
enlightened. (4) 

Bhikkhu, “wise one,” is the term for a bhikkhu who 
is still training himself for arahatship (sekkha) (5) 

Bhikkhu, “pick-axe” is the term for the Ariya-knowl- 
edge.(6) 

Bhikkhu, “digging on and on” is the term for putting 
forth energy. (7) 
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Bhikkhus, “bolt ” is the term for ignorance. “Leave 
aside the bolt! Get rid of ignorance! Take the pick-axe, wise 
one and dig on,” is the meaning of this question. (8) 

Bhikkhu, “frog” is the term for oppressive anger. 
“Leave aside the frog! Get rid of oppressive anger! Take 
the pick-axe, wise one and dig on” is the meaning of this 
question. (9) 

Bhikkhu, “forked path” is the term for doubt. “ Leave 
aside the forked path! Get rid of doubt! Take the pick-axe, 
wise one and dig on,” is the meaning of this question. (10) 

Bhikkhu, “strainer” is the term for the five hindrances 
(nlvaraqa), namely, the hindrance of desire for sense-plea¬ 
sures, the hindrance of ill will, the hindrance of sloth and 
torpor, the hindrance of restlessness and worry and the hin¬ 
drance of doubt. “ Leave aside the strainer! Get rid of the 
five hindrances! Take the pick-axe, wise one and dig on,” is 
the meaning of this question. (11) 

Bhikkhu, “tortoise” is the term for the five aggregates 
of clinging, namely, the aggregate of. corporeality, the aggre¬ 
gate of sensation, the aggregate of perception, the aggregate 
of volitional activities, the aggregate of consciousness which 
are the objects of clinging. “ Leave aside the tortoise! Get 
rid of clinging to the five aggregates! Take the pick-axe, wise 
one, and dig on,” is the meaning of this question. (12) 
Bhikkhu, “knife and chopping block” are the terms for the 
five kinds of sense-pleasures, namely, visible objects that are 
Cognizable by eye-consciousness and that are desirable, 
delightful, pleasing, alluring, accompanied by sensual attach¬ 
ment and enticing ...p... sounds cognizable by ear-conscious¬ 
ness ...p... smells cognizable by nose-consciousness ...p... 
tastes cognizable by tongue-consciousness and physical con¬ 
tacts cognizable by body-consciousness, desirable, delightful, 
pleasing, alluring, accompanied by sensual attachment and 
enticing. “Leave aside the knife and the chopping block! Get 
rid of the five kinds of sense-pleasures! Take the pick-axe, 
wise one, and dig on,” is the meaning of this question. (13) 
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Bhikkhu, “lump of meat” is the term for craving 
“Leave aside the lump of meat! Get rid of craving! Take the 
pick-axe, wise one, and dig on,” is the meaning of this 
question. 

Bhikkhu, “The serpent (naga)” is the term for a 
bhikkhu who has destroyed the asavas. “ Let the serpent 
(naga) be! Touch him not! Make obeisance ” is the meaning 
of this question. 

Thus spoke the Bhagava. Delighted, the Venerable 
Kumarakassapa rejoiced in what the Bhagava had said. 

Lnd of Vammika Sutta, 
the third in this vagga 



(in) Uppamma vagga 

4. RATHAVINTTA SUTTA 

Chariots Discourse 


252. Thus have I heard: 

At one time the Bhagava was staying in Rajagaha at 
the Vejuvana grove, the feeding plaee of blaek squirrels. 
Then, many bhikkhus, residents in the native land (of the 
Buddha), having spent the vassa (rainy season residence 
period) in the native land (of the Buddha), came to the 
Bhagava, made obeisance to him and took their seats in a 
suitable place. And the Bhagava spoke thus to those bhikkhus 
seated in a suitable place: Bhikkhus! Who in (my) native land 
is the bhikkhu who is esteemed by the bhikkhu companions 
in the practice of the dhamma resident in (my) native land, in 
this way: ‘He, himself desiring little, talks to the bhikkhus on 
(the virtues of) desiring little; he, being content himself, talks 
to the bhikkhus on (the virtues of) contentment; he, himself 
living in seclusion, talks to the bhikkhus on (the virtues of) 
seclusion; he, himself staying aloof (from people), talks to the 
bhikkhus on (the virtues of) slaying aloof; he, being ardently 
energetic himself, talks to the bhikkhus on (the virtues of) 
making strenuous effort; he, being fully endowed with moral¬ 
ity himself, talks to the bhikkhus on (the virtues of) being 
fully endowed with morality; he, being fully possessed of 
concentration 1 himself, talks to the bhikkhus on (the virtues 
of) being fully possessed of concentration; he, being endowed 
with knowledge 2 himself, talks to bhikkhus on (the virtues 
of) being endowed with knowledge; he, being endowed with 
liberation’ (from kilesas), talks to the bhikkhus on (the virtues 
of) being endowed with liberation; he, being himself en- 


1 concentration: attainment ol eight sustained jhanas (samapaltis), the 
basis lot gaining vipassana insight 

2. knowledge: both mundane (lokiva) and supramundane (loKultara) 
knowledge. The latter is vipassana knowledge, Magga knowledge. 

T Liberation: from kilesas, defilements, resulting in the Lhala, 
Insight -1 ruition, pertaining to the Magga stage attained. 
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dowed with knowledge and vision of liberation, 4 talks to the 
bhikkhus on (the virtues of) knowledge and vision of libera¬ 
tion; he advises, instructs, elucidates, exhorts, rouses and 
gladdens his companions in the practice of the dhamma’? 

“Venerable Sir! In the native land (of the Bhagava), 
the Venerable Punna, the son of Mantaql, is the bhikkhu 
who is esteemed by his companions in the practice of the 
dhamma resident in the native land (of the Bhagava), in this 
way: ‘He, himself desiring little, talks to the bhikkhus on (the 
virtues of) desiring little; he, being content himself, ...p... 
advises, instructs, elucidates, exhorts, rouses and gladdens his 
companions in the practice of the dhamma.’ ” 

253. At that time the Venerable Sariputta was sitting 
near the Bhagava. As the Venerable Sariputta was thus 
sittting, it occurred to him: ‘Wise companions in the practice 
of the dhamma have spoken in praise of the Venerable 
punnq point 5 by point, in the presence of the Teacher who 
was very pleased with what had been said. The Venerable 
punna, the son of Mantarjl, has gained( praise); the Vener¬ 
able Punna, the son of Mantarjl, has gained it well. Perhaps 
we also might meet with the Venerable Punna, the son of 
MantanI, some time. Then, perhaps, we might have some 
conversation together,’ 


4. Knowledge and vision of liberation: the nineteen categories, of 

knowledge called paccavekkhana naqa gained from reflection 
after each stage of attainment. The Stream-winner, the Once-retumer 
and the Never-returner apply one or other of the five kinds of 
knowledge in examining themselves, namely: (a) retrospection of 
kilesas that have been uprooted, (b) introspection of kilesas that 
have not yet been uprooted, (c) contemplation on the stage of 
Magga attained, (d ) contemplation on the stage of Fruition 
attained, and (e) contemplation on Nibbana. Since an arahat has 
uprooted all kilesas. he is concerned with only four of the five 
types of post reflection. He is not concerned with (b) above. 

5. (joint by point: the ten points mentioned in paragraph 252 above 

relating to the Buddha’s query. 
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254. Then the Bhagava, having stayed in Rajagaha as 
long as he pleased, set out for SavatthI, journeying by stages. 
Journeying by stages, he arrived at SavatthI and stayed at the 
Jetavana monastery of Anathapiqcjika. Then the Venerable 
puqqa, the son of MantaqI, heard: ‘The Bhagava, having 
come by stages, has arrived at SavatthI and is staying at the 
Jetavana monastery of Anathapiqcjika.’ 

255. Then the Venerable Puqqa, the son of MantanI, 
having packed away his bedding and having taken his bowl 
and robe, set out for SavatthI, journeying by stages. Jour¬ 
neying by stages, he came to the Bhagava residing at the 
Jetavana monastery of Anathapiqcjika; and having paid obei¬ 
sance to the Bhagava, he sat in a suitable place. 

The Bhagava instructed, exhorted, roused and glad¬ 
dened the. Venerable Puqna, the son of MantaqI, seated in a 
suitable place, with talk on the dhamma. Then the Venerable 
Puqqa, the son of MantaqI, being instructed, exhorted, roused 
and gladdened by the Bhagava with talk on the dhamma, 
was satisfied and delighted with the Bhagava’s words; he 
arose from his place, made obeisance to the Bhagava, left 
respectfully and went to the Andhavana forest to spend the 
day. 6 

256. Then a certain bhikkhu went to the Venerable 
Sariputta and said: “Avuso Sariputta! You have constantly 
praised the virtues of that bhikkhu known as puqqa, the son 
of MantaqI. That Puqqa has (just) being instructed, exhorted, 
roused and gladdened by the bhagava with talk on the 
dhamma; being satisfied and delighted with the Bhagava’s 
words, he has (now) risen from his seat, and making obei¬ 
sance to the Bhagava, has left respectfully and has gone to 
the Andhavana forest to spend the day. 


6. to spend the day: to pass the day in solitary meditation. 
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At this the Venerable Sariputta hurriedly took his 
leather-seat 7 and followed behind the Venerable Punna, the 
son of Mantaql, keeping the latter’s head in sight. Then the 
Venerable puqna, the son of Mantaqi, entered the Andhavana 
forest and sat at the foot of a tree to spend the day. The 
Venerable Sariputta, too, entered the Andhavana forest and 
sat at the foot of a tree for the day’s rest. 

Then, towards evening, arising from solitary medita¬ 
tion, the Venerable Sariputta approached the Venerable Pur)qa, 
the son of Mantaql, exchanged greetings with him and, when 
the amiable and courteous greetings came to an end, sat in a 
suitable place, and said thus: 

257. “Your Reverence! Is the Noble Life of Purity 
(Brahmacariya) practised (by you) under the Bhagava?” 

“Yes, Your Reverence.” 

“Your Reverence! Is the Noble Life of Purity prac¬ 
tised under the Bhagava for purity of morality?” 

“No, Your Reverence.” 

“Your Reverence! Is the Noble Life of Purity prac¬ 
tised under the Bhagava for purity of (concentration of) 
mind? ” 

“No, Your Reverence.” 

“Your Reveionce! Is the Noble Life of Purity prac¬ 
tised -under the Bhagava for purity of view?” 

“No, Your Reverence.” 

“Your Reverence! Is the Noble Life of Purity prac¬ 
tised under the Bhagava for purity of (knowledge in) over¬ 
coming doubt?” 

“No, Your Reverence.” 

“Your Reverence! Is the Noble Life of Purity prac¬ 
tised under the Bhagava for purity of knowledge and insight 
into what is Magga and what is not Magga?” 

“No, Your Reverence.” 

7. leather-seat: nisidana: generally a mat or a piece ol cloth prescribed 
as appropriate for bliikkhus to sit upon. But here, the Commentary 
says leather-seat. 
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“Your Reverence! Is the Noble Life of Purity prac¬ 
tised under the Bhagava for purity of knowledge and insight 
liko the course of wipassana practice 8 (in proper order)?” 

“No, Your Reverence.” 

“Your Reverence! Is the Noble Life of Purity prac¬ 
tised under the Bhagava for purity of Magga knowledge and 
insight?” 

“No, Your Reverence.” 

“Your Reverence! When asked if the Noble Life of 
Purity is practised under the Bhagava for purity of morality, 
you answered ‘No, Your Reverence’ 

“Your Reverence! When asked if the Noble Life of 
Purity is practised under the Bhagava for purity of (concen¬ 
tration of) mind, you answered ‘No, Your Reverence’ 

“Your Reverence! When asked if the Noble Life of 
Purity is practised for purity of view ...p... for purity of 
(knowledge in) overcoming doubt ...p... for purity of knowl¬ 
edge and insight into what is Magga or what is not Magga..p... 
for purity of knowledge and insight into the course of 
vipassana practice ...p... Your Reverence! When asked if the 
Noble life of Purity is practised for purity of Magga knowl¬ 
edge and insight, you answered ‘No, Your Reverence.’ 9 

“Your Reverence, (if it is not for any of these pur¬ 
poses) for what purpose is the Noble Life of Purity practised 
under the Bhagava?” 

8. the course of vipassana practice: by this is meant the course of 
insight-meditation covering the progress, in its proper order, from 
udayabbaya haqa (knowledge of the arising and passing away of 
the aggregates of mind and matter) to sahkharupekkha 5aqa(knowledge 
of equanimity towards all conditioned tilings), cumilnating in 
saccanulomika naqa which equips the yogi to realize the Pour 
Ariya Truths.. 

9. The Venerable Puqqa’s “No” signifies that an individual endowed 
with the seven modes of visuddhi (purity) cannot as yet be 
considered to have reached the highest goal of Brahmacariaya. for 
the highest goal is Nibbana which is not compounded of any 
physical or mental factors, and not conditioned by causal factors 
such as ignorance and volitional activities. 
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“Your Reverence! The Noble Life of Purity is prac¬ 
tised under the Bhagava for the purpose of (realizing) the 
absolutely peaceful Nibbana, the uncompounded, the uncon¬ 
ditioned (anupada).” 10 

“Your Reverence! Is purity of morality Nibbana, the 
uncompounded, the unconditioned?” 

“No, Your Reverence.” 

“Your Reverence! Is purity of (concentration of) mind 
Nibbana, the uncompounded, the unconditioned?” 

“No, Your Reverence.” 

“Your Reverence! Is purity of view Nibbana, the 
uncompounded, the unconditioned?” 

“No, Your Reverence.” 

“Your Reverence! Is purity of (knowledge in) over 
coming doubt Nibbana, the uncompounded, the uncondi¬ 
tioned?” 

“No, Your Reverence.” 

“Your Reverence! Is purity of knowledge and insight 
into what is Magga and what is not Magga Nibbana, the 
uncompounded, the unconditioned?” 

“No, Your Reverence.” 

10. anupada can be interpreted in two ways: 

(i) as not caused, not conditioned by any antecedent factor, and (ii) 
as being free of clinging to sense-pleasures, to wrong views, to 
false rites and rituals and to the idea of atta. Self, Soul, Ego. 

According to the first interpretation, in line with the Theory of 
Cause and Effect, anupadaparinibbana of the text means Nibbana 
of absolute peace, not caused or conditioned by the factors set oul 
in that Theory, such as Ignorance of the Four Ariva Truths. 
Volitional Activities. Physical and Mental Phenomena. Sensation. 
Craving, Clinging. 

According to the second interpretation, anupadaparinibbana 
means Arahattaphala. the highest stage of Insight-Fruition, which is 
of perfect peace, being free of clinging to any of the tour objects 
of Clinging mentioned above. 

Here , it is to be inferred that by the term anupadaparinibbana 
is meant Nibbana. the uncompounded, the unconditioned, ot per¬ 
fect peace. 
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“Your Reverence! Is purity of knowledge and insight 
into the course of vipassana practice (in proper order) Nibbana, 
the uncompounded, the unconditioned?” 

“No, Your Reverence.” 

“Your Reverence! Is purity of Magga knowledge and 
insight Nibbana, the uncompounded, the unconditioned?” 

“No, Your Reverence.” 

“Your Reverence! Is there Nibbana, the uncompounded, 
the unconditioned, apart from these factors (of Purity)?” 

“No, there is not, Your Reverence.” 

“Your Reverence! When asked: ‘Is purity of morality 
Nibbana, the uncompounded, the unconditioned?’ you an¬ 
swered: ‘No, Your Reverence.’ 

“Your Reverence! When asked: ‘Is Purity of 
(concentration of) mind Nibbana, the uncompounded, the 
unconditioned?’ you answered: ‘No, Your Reverence.’ 

“Your Reverence! When asked: ‘Is Purity of view 
Nibbana, the uncompounded, the unconditioned?’ ...p... ‘Is 
purity of (knowledge in) overcoming doubt ...jp... ‘Is purity of 
knowledge and insight into what is Magga and what is not 
Magga ...p... ‘Is purity of knowledge and insight into the 
course of vipassana practice (in proper order) ...p... Your 
Reverence! When asked: ‘Is purity of Magga knowledge and 
insight Nibbana, the uncompounded, the unconditioned?’ you 
answered: ‘No, Your Reverence.’ 

“Your Reverence! When asked: ‘Is there Nibbana, 
the uncompounded, the unconditioned, apart from these fac¬ 
tors (of purity)?’ you answered: ‘No, there is not, Your 
Reverence.’ Your Reverence! But how should the meaning 
of these answers be taken?” 


258. Your Reverence! If the Bhagava were to declare 
that purity of morality is Nibbana, the uncompounded, the 
unconditioned, it would be the same as declaring what is 
conditioned as Nibbana, the uncompounded, the unconditioned. 

Your Reverence! If the Bhagava were to declare that 
purity of (concentration of) mind is Nibbana, the uncompounded, 
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the unconditioned, it would be the same as declaring what is 
conditioned, as Nibbana, the uncompounded, the uncondi¬ 
tioned. 

Your Reverence! If the Bhagava were to declare that 
purity of view is Nibbana, the uncompounded, the uncondi¬ 
tioned, it would be the same as declaring what is conditioned 
as Nibbana, the uncompounded, the unconditioned. 

Your Reverence! If the Bhagava were to declare that 
purity of (knowledge in) overcoming doubt is Nibbana, the 
Uncompounded, the unconditioned, it would be the same as 
declaring what is conditioned as Nibbana, the uncompounded,'* 
the unconditioned. -4| 

Your Reverence! If the Bhagava were to declare that 
prrity of knowledge and insight into what is Magga and ( 
wnat is not Magga is Nibbana, the uncompounded, the 1 
unconditioned, it would be the same as declaring what, is 
conditioned as Nibbana, the uncompounded, the uncondi¬ 
tioned. 

Your Reverence! If the Bhagava were to declare that 
purity of knowledge and insight into the course of vipassana 
practice (in proper order) is Nibbana, the uncompounded, the 
unconditioned, it would be the s^rne as declaring what is 
conditioned as Nibbana, the uncompounded, the uncondi¬ 
tioned. 

Your Reverence! If the Bhagava were to declare that 
purity of Magga knowledge and insight is Nibbana, the^ 
uncompounded, the unconditioned, it would be the same as 
declaring what is with cause or antecedent conditioned 11 as 
Nibbana, the uncompounded, the unconditioned. 

It. The first six categories of visuddhi (Purity) are not free from 
Clinging and are subject to antecedent causes, but in this purity of 
Magga knowledge and insight (naqadassanavisuddhi). Clinging is 
absent. However, Magga is still subject to antecedent factors. Magga 
and Phala are subject to causes and to conditioning factors. The 
Venerable Puquna’s thesis is to the effect that Magga and Phala 
subject to these two factors of cause and condition cannot be taken as 
Nibbana, Jhe^uncaused, the unconditioned. 
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Your Reverence! If it were possible to realize Nibbana, 
the uncompounded, the unconditioned, without these factors 
(of Purity), a worldling would have realized Nibbana, for, 
indeed, a worldling is without these factors (of Purity). Your 
Reverence, here in this world, by means of a simile wise 
men understand the meaning of what is said. Therefore, I will 
give you a simile. 

259. Your Reverence! Here is the simile; suppose 
King Pasenadi of Kosala while living in SavatthI had some 
urgent business in the city of Saketa. So (a relay of) seven 
chariots drawn by trained horses might be arranged for him 
between SavatthI and Saketa. 

Then, Your Reverence, King Pasenadi of Kosala might 
leave SavatthI, mounting at the inner palace-gate the first 
chariot drawn by trained horses; and by this first chariot 
drawn by trained horses he might get to the second chariot 
drawn by trained horses. 

Then, he might leave behind the first chariot drawn 
by trained horses and mount the second chariot drawn by 
trained horses; and by this second chariot drawn by trained 
horses he might get to the third chariot drawn by trained 
horses. 

Then, he might leave behind the second chariot drawn 
by trained horses and mount the third chariot drawn by 

trained horses; and by this third chariot drawn by trained 

horses he might get to the fourth chariot drawn by trained 

horses. 

Then, he might leave behind the third chariot drawn 
by trained horses and mount the fourth chariot drawn by 

trained horses; and by this fourth chariot drawn by trained 

horses he might get to the fifth chariot drawn by trained 
horses. 

Then, he might leave behind the fourth chariot drawn 
by trained horses and mount the fifth chariot drawn by 

trained horses; and by this fifth chariot drawn by trained 

horses he might get to the sixth chariot drawn by trained 

. horses. 
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Then, he might leave behind the fifth chariot drawn 
by trained horses and mount the sixth chariot drawn by 
trained horses; and by this sixth chariot drawn by trained 
horses he might get to the seventh chariot drawn by trained 
horses. 


Then, he might leave behind the sixth chariot drawn 
by trained horses and mount the seventh chariot drawn by 
trained horses; and he might reach the inner palace-gate of 
Saketa by means of the seventh chariot drawn by trained 
horses. 

Friends, acquaintances and close relatives might ask 
that king who had just arrived at the inner palace-gate: “O 
Great King! Have you come from SavatthI to the palace-gate 
in Saketa by means of this chariot drawn by trained horses?” 

Your Reverence! In what way should King Pasenadi 
of Kosala answer so that he can be said to have answered 
correctly? 


“Your Reverence, King Pasenadi of Kosala may be 
said to have answered correctly if he were to answer thus:^ 
‘ While I was in SavatthI, I had some urgent business in this 1 
city of Saketa. So (a relay of) seven chariots drawn by; 
trained horses was arranged for me between SavatthI and 
Saketa. Then I set out from SavatthI bv the inner palace- 


gate and mounted the first chariot drawn by trained horses. 
Then I got to the second chariot drawn by trained horses by 
means of the first chariot drawn by trained horses. Then I left 
behind the first chariot drawn by trained horses and mounted 
the second chariot drawn by trained horses; and I got to the 
third chariot drawn by trained horses by means of the second 
chariot drawn by trained horses. Then I left behind the 
second chariot drawn by trained horses and mounted the third 
chariot drawn by trained horses; and I got to the fourth 
chariot drawn by trained horses by means of the third chariot 
drawn bv trained horses. Then I left behind the third chariot 

* i 

drawn by trained horses and mounted the fourth chariot 
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drawn by trained horses; and I got to the fifth chariot drawn 
by trained horses by means of the fourth chariot drawn by 
trained horses. Then I left behind the fourth chariot drawn by 

trained horses and mounted the fifth chariot drawn by trained 

■ 

horses; and I got to the sixth chariot drawn by trained horses 
by means of the fifth chariot drawn by trained horses. Then 
I left behind the fifth chariot drawn by trained horses and 
mounted the sixth chariot drawn by trained horses; and I got 
to the seventh chariot drawn by trained horses by means of 
the sixth chariot drawn by trained horses. Then I left behind 
the sixth chariot drawn by trained horses and mounted the 
seventh chariot drawn by trained horses. And I arrived at the 
inner palace-gate of Saketa.’ If King Pasenadi of Kosala 
answered thus, the question may be said to have been well- 
answered.” 

Your Reverence, so too, purity of morality is only for 
the purpose of (establishing) purity of (concentration of) 
mind. Purity of (concentration of) mind is only for the 
purpose of (establishing) purity of view. Purity of view is 
only for the purpose of (establishing) purity of (knowledge 
in) overcoming doubt. Purity of (knowledge in) overcoming 
doubt is only for the purpose of (establishing) purity of 
knowledge and insight into what is Magga and what is not 
Magga. Purity of knowledge and insight into what is Magga 
and what is not Magga is only for the purpose of (establishing) 
purity of knowledge and insight into the course of vipassana 
practice (in proper order). Purity of knowledge and insight into 
the course of vipassana practice (in proper order) is only for 
the purpose of (establishing) purity of Magga knowledge and 
insight. Purity of Magga knowledge and insight is only for the 
puipose of (realizing) Nibbana, the uncaused, the uncondi- 



4. Rat ha viufta sutta 


361 


tioned. Your Reverence! It is only for the purpose of (realiz¬ 
ing) Nibbana, the uncaused, the unconditioned, that I practise 
the Noble Life of Purity under the Bhagava. 12 

260. When this had been said, the Venerable Sariputta 
asked the Venerable Puqna, the son of Mantai)!, thus: 
"‘What is the name of Your Reverence? How is Your Rever¬ 
ence known among companions in the practice of the dhamma?” 

“Your Reverence, Purjna is my name; and the compan¬ 
ions in the practice of the dhamma know me as the son for 

Manta t]T.” 

“Wonderful, Your Reverence! Extraordinary, Your Rev¬ 
erence! The Venerable pui)i)a, the son of Mantaqi, has an¬ 
swered properly and completely the very profound questions, 
point by point, just as a disciple well-informed and well-instructed 
in the Teacher’s Teaching would. It is of benefit to those compan¬ 
ions in the practice of the dhamma, of great benefit to them in that 
they have the chance to see the Venerable Puijija, the son of 
Mantai)!, and to associate with him. And even if the Companions in 
the practice of the dhamma have to carry the Venerable Pui)i)a, the 
son of Mantai)!, on a coil of cloth (placed) on their heads to have 
the chance to see him and associate with him, it would be of. 
benefit, great benefit, to them. Now that we have the chance to see 
and associate with the Venerable Pui)i)a, the son of Mantai)!, it is 
of benefit, great benefit, to us.” 

12. Application of the simile: King pasenadi of Kosala signifies 
the yogi in meditation in dread of ageing and death. His city of 
Savatthi is the aggregate of mind and body, the city of Saketa 
stands for Nibbana. and his urgent mission to Saketa stands for the 

yogi’s task of realizing the Four Ariya Truths. 

The relay of seven chariots represents the seven periods of time 
during which the yogi practises the successive stages of Purity, 
first, achieving sllavisuddlii, purity in morality, second, achieving 
cittavisuddhi, purity in mind, and so on till he gains naqadassana 
visuddhi, purity of Magga knowledge and vision. Just as King 
Pasenadi of Kosala entered the palace-gate of Saketa. the yogi by 
this last means of Purity does away with kilesas and will enjoy the 
supramundane bliss of sustained absorption in Insight- Fruition. 
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When this had been said, the Venerable Puigja, the son of 
Mantar)!, asked the Venerable Sariputta thus: “What is the name of 
Your Reverence? How is Your Reverence known among compan¬ 
ions in the practice of the dhamma?” <f 

“Your Reverence, Upatissa is my name; and the compan¬ 
ions in the practice of the dhamma know me as Sariputta, (the son 
of Sari).” 

“O Sirs! In conferring with the disciple who is like the 
Teacher himself, we did not indeed know that he is the Venerable 
Sariputta Really, had we known him before as the Venerable 
Sariputta we should not have spoken at such length. Wonderful, 
Your Reverence! Extraordinary, Your Reverence! The Venerable 
Sariputta has set very profound questions, point by point, just as a 
disciple well-informed and well-instructed in the Teacher’s Teaching 
would. It is of benefit, great benefit, to those companions in the 
practice of the dhamma who have the chance to see the Venerable 
Sariputta and to associate with him. And even if the companions in 
the practice of the dhamma have to carry the Venerable Sariputta 
on a coil of cloth (placed) on their heads to have the chance to see 
him and associate with him, it would be of benefit, great benefit, to 
them. Now that we have the chance to see the Venerable Sariputta 
and associate with him, it is of benefit, great benefit, to us.” 

In this way these two great arahats expressed (mutual) joy, 
at what each had said well to the other. 


End of the Rathavinlta Sutta, 
The fourth in this vagga. 


5. NIVAPA sutta 

Discourse with the simile of Grass 

Raised by Huntsman 

261. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of Anathapincjika in Savatthl. Then the Bhagava 
addressed the bhikkhus, saying: “Bhikkhus!” Those bhikkhus 
answered the Bhagava: “Venerable Sir!”. And the Bhagava 
spoke these words: Bhikkhus! A huntsman does not raise 
grass for herds of deer with the intention: “May herds of 
deer, enjoying this grass raised by me, live long in good 
shape, sustaining themselves for a long time to come”. Bhikkhus! 
A huntsman raises grass for herds of deer with the intention: 
“Herds of deer will encroach upon this patch of grass raised 
by me and eat it greedily. Having encroached there, and 

m 

having eaten the grass greedily, they became intoxicated with 
joy.Being intoxicated, they will get careless; and being care¬ 
less, they will be subjected to whatever the huntsman liked to 
do with them in this patch of grass.” 

262. Bhikkhus! Among those herds of deer, the first 
herd of deer encroached upon that patch of grass raised by 
the huntsman and ate it greedily. Having encroached there 
and having eaten the grass greedily they got intoxicated with 
joy. Being intoxicated, they got careless; and being careless, 
they were subjected to whatever the huntsman liked to do 
with them in this patch of grass. Bhikkhus, in this way, the 
first herd of deer did not escape from whatever the huntsman 
liked to do with them. 

263. Bhikkhus! Among those herds of deer, the sec¬ 
ond herd of deer unanimously thought thus: “The first herd 
of deer encroached upon that patch of grass raised by the 
huntsman and ate it greedily. Having encroached there and 
having eaten the grass greedily, they got intoxicated with joy. 
Being intoxicated, they got careless; and being careless, they 
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were subjected to whatever the huntsman liked to do with 
them in that patch of grass. In this way, the first herd of deer 
did hot escape from whatever the huntsman liked to do with 
them. It will be good, if we were to refrain from eating the 
grass all the time, if we were to plunge into a deep forest 
refraining from eating it in fear”. 

And then those deer refrained from eating the grass all 
the time and plunged into a deep forest refraining from eating 
it in fear. When grass and water gave out in the last month 
of the hot season, the bodies of those deer became very 
much emanciated. As their bodies became very much emanciated, 
their strength and energy diminished. As their strength and 
energy diminished they came back to that patch of grass 
raised by the huntsman. Those deer encroached upon the 
patch of grass raised by the huntsman and ate it greedily. 
Having encroached there and having eaten the grass greedily 
they became intoxicated with joy. Being intoxicated, they got 
careless; and being careless they were subjected to whatever 
the huntsman liked to do with them in that patch of grass. In 
this way, bhikkhus, that second heard of deer also did not 
escape from whatever the huntsman liked to do with them. 

264. Bhikkhus! Among those herds of deer, the third 
herd of deer unanimously thought thus: “The first herd of 
deer encroached ...p .... In this way, the first herd of deer did 
not escape from whatever the huntsman liked to do with 
them.The second herd of deer also unanimously thought thus: 
The first herd of deer encroached ...p... The first herd of deer 
also did not escape from whatever the huntsman liked to do 
with them. 

It will be good, if we were to refrain from eating the 
grass all the time and to plunge into a deep forest refraining 
from eating it in fear.” And those deer refrained from eating 
the grass all the time and plunged into a deep forest refrain¬ 
ing from eating it in fear. 
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When the grass and water gave out in the last month 
of the hot season, the bodies of those deer became very 
much emanciated. As their bodies became very much emanciated, 
their strength and energy diminished. As their strength and 
energy diminished, they came back to the patch of grass 
raised by the huntsman and ate the grass greedily. Having 
encroached there and having eaten the grass greedily, they 
became intoxicated with joy. Being intoxicated, they got 
careless; and being careless, they were subjected to whatever 
the huntsman liked to do with them in this patch of grass. In 
this way the second herd of deer also did not escape from 
whatever the huntsman liked to do with them. 


And then they (the third herd of deer) thought thus: 
•‘It will be good if we were to build a lair dependent bn that 
patch of grass raised by the huntsman. Building a lair there 
we would be able to eat the grass raised by the huntsman 
without encroachment, without greed. And eating the grass 
without greed, we would not get intoxicated with joy. Not 
being intoxicated, we would not be careless; and not being 
careless, we would not be subjected to whatever the hunts¬ 
man likes to do with us in this patch of grass.” 

Then those deer built a lair dependent on that patch of 
grass raised by the huntsman. Having built the lair there thev 
ate the' grass without encroaching that patch of grass raised 
by the huntsman, without greed. And eating the grass 
without greed, they did not get intoxicated with joy. Not ( 
being intoxicated, they were not careless. And not being 
careless, they were not subjected to whatever the huntsman 
liked to do with them. 


Then, bhikkhus, it occurred to the huntsman and his 
followers thus: “This third herd of deer are wily and crooked. 


They seem to possess supernatural powers and to be ogres . 
They eat grass from this patch ol grass sown by us; but their 


comings and goings arc unknowable. It would be good, il we 
enclosed that patch of grass we have raised with large spiked 
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traps on all sides; perhaps, we would discover the lair where 
the third herd of deer would be caught.’Then they enclosed 
the patch of grass that they had raised with large spiked traps 
on all sides. And, bhikkhus, the huntsman and his followers 
discovered the lair where the third herd of deer'were caught,. 
In this way, bhikkhus, that third herd of deer also did not 
escape from whatever the hutsman liked to do with them 

265. Bhikkhus! The fourth herd of deer unanimously 
thought thus: “The first herd of deer encroached ...p.. In this 
way the first herd of deer did not escape from whatever the 
huntsman liked to do with them. And also the second herd 
of deer unanimously thought thus: ‘ The first herd of deer 
encroached ...p... In this way the first herd of deer did not 
escape from whatever the huntsman liked to do with them. It 
will be good, if we were to refrain from eating the grass all 
the time arid to plunge into a deep forest refraining from 
eating it in fear.” And those deer refrained from eating the 
grass all the time ...p... In this way the second herd of deer 
also did not escape from whatever the huntsman liked to do 
with them. And also the third herd of deer unanimously 
thought thus: “The first herd of deer encroached ...p... In this 
way the first herd of deer also thought unanimously thus: 
“The first herd of deer ...p... In this way the first herd of deer 
did not escape from whatever the huntsman liked to do with 
them, it will be good, if we were to refrain from eating the 
grass all the time ...p... In this way that second herd of deer 
did not escape from whatever the huntsman liked to do with 
them. They umimously thought thus: “It will be good if we 
were to build a lair dependent on that patch of grass raised 
by the huntsman. Building a lair there we would be able to 
eat the gl ass in that patch of grass raised by the huntsman without 
encroaching it, without greed. And eating the glass without greed 
we would not get intoxicated with joy. Not being intoxicated, we 
would not be careless, not being careless, we would not be 
subjected to whatever the huntsman likes to do with us.” 
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Then those deer build a lair dependent on that patch 
of grass raised by the huntsman. Having built the lair there 
they ate the grass without encroaching the patch of grass 
raised by the huntsman, without greed. And eating the grass 
without greed, they did not get intoxicated with joy. Not 
being intoxicated, they were not careless. And not being 
careless, they were not subjected to whatever the huntsman 
like to do with them in that patch of grass. 

Then, bhikkhus, it occurred to the huntsman and his 
followers thus: “This third herd of deer are wily and crooked. 
They seem to possess supernatural powers and to be ogres. 
They eat grass from this patch of grass sown by us but their^ 
comings and goings are unknowable. It would be good if we 
enclosed the patch of grass we have raised with large spiked 
traps on all sides; perhaps we would discover the lair where 
the third herd of deer would be caught.” Then they enclosed 
the patch of grass that they had raised with large spiked traps 
on all sides. And, bhikkhus, the huntsman and his followers 
discovered the lair where the third herd of deer were caught.J 
In this way the third herd of deer also did not escape fronv 
being subjected to whatever the huntsman liked to do with 1 
them. 

(Then) they thought unanimously thus:“It will be good 
if we were to build a lair somewhere where the hunstman 
and his followers could not reach (us). Having built a lair 
there we might eat the grass in that patch of grass raised by 
the huntsman without encroaching it, without greed. And 
eating the grass without greed, we would not get intoxicated 
with joy. Not being intoxicated, we would not be careless. 
Not being careless, we would not be subjected to whatever 
the huntsman likes to do with us.” Then those deer built a 
lair where the huntsman and his followers could not reach 
(them) .Having built the lair there they ate the grass without 
encroaching that patch of grass raised by the huntsman, 
without greed. And eating the grass without greed, they did 
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not get intoxicated with joy. Not being intoxicated, they were 
not careless. And not being careless, they were not subjected 
to whatever the huntsman liked to do with them in that patch 
of grass. 

Then, bhikkhus, it occurred to the huntsman and his 
followers thus:“This fourth herd of deer are wily and crooked, 
they seem to possess supernatural powers and to be ogres. 
They eat the grass from this patch of grass sown by us; but 
their comings and goings are unknowable. It would be good 
if we enclosed the patch of grass we have raised with large 
spiked traps on all sides, perhaps we would discover the lair 
where the fourth herd of deer would be caught.” Then they 
enclosed the patch of grass that they had raised with large 
spiked traps on all sides. Now, bhikkhus, the huntsman and 
his followers could not discover the lair where the fourth 
herd of deer would be caught. 


Then, bhikkhus, this thought occurred to the huntsman 
and his followers: “ If we drove out that fourth herd of deer, 
those deer would get away; and as they got away, others 
would also get away. In this way all herds of deer would 
abandon the patch of grass raised by us. It would be good if 
we remained indifferent to the fourth herd of deer”. Then, 
bhikkhus, the huntsman and his followers remained indifferent 
to the fourth herd of deer. Bhikkhus! In this way the fourth 
herd of deer escaped from being subjected to whatever the 
huntsman liked to do with them. 


266. Bhikkhus! I have given you this simile to illus¬ 
trate the meaning. This is the meaning here. Bhikkhus! The 
term, ‘patch of grass’ signifies the five kinds of sense- 
pleasures. Bhikkhus! The term, ‘huntsman,’ signifies Mara, 
the Evil One. Bhikkhus, the term, ‘followers of the hunts¬ 


man’, signifies followers of Mara. Bhikkhus! the term 4 herds 


of deer,’ signifies.samarjas and brahmanas. 
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267. Bhikkhus! Among those samanas and brahmanas 
the first group of samanas and brahmanas encroached on the 
crop of sense-pleasures raised by Mara and on those worldly 
things, and consumed the food of sense-objects greedily. 
Having thus consumed it greedily, they became intoxicated 
with joy; and being intoxicated, they became careless; and 
being careless, they were subjected to whatever Mara liked to 
do with them amidst the crop of sense-pleasures and worldly 
things. Bhikkhus! In this way the first group of those samanas 
and brahmanas did not escape from (the hold of) Mara’s 
supernatural powers. Bhikkhus! I declare that the first group 
of those samanas and brahmanas are like unto the first herd 
of deer. 

268. Bhikkhus! Among those samanas and brahmanas 
the second group of samanas and brahmanas unanimously 

f 

thought thus: “Whichever samanas and brahmanas encroached 
on the crop of sense-plesures raised by Mara and on those 
worldly things and enjoyed the food of sense-objects greedily, 
for having thus encroached on that crop of sense- pleasures 
and enjoyed the food of sense- objects greedily, became 
intoxicated with joy. Being intoxicated, they became careless; 
and being careless, they were subjected to whatever Mara 
liked to do with them amidst the crops of sense-pleasures and 

l 

those worldly things. Thus the first group of those samanas 
and brahmanas did not escape from ( the hold of ) Mara’s 
supernatural powers. It would be good, if we were to refrain 
from enjoying the crop of sense-pleasures and worldly things, 
and to plunge into a deep forest refraining from enjoying 
them in fear.” 

Then those samanas and brahmanas refrained from 
enjoying the crops of sense-pleasures and worldly things all 
the time. And then they plunged into a deep forest having 
refrained from enjoying them in fear, and stayed there. 
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There in the deep forest they fed themselves on green 
vegetables, or on millet, or on wild rice, or on scraping of 
leather, or on duckweed, or on broken rice, or on overcooked 
crust of rice, or on sesamum oil cake, or on grass or on 
cowdung. They subsisted on wild roots and fruits and fruits 
fallen by themselves from trees. 

1 

When grass and water gave out in the last month of 
the hot season, the bodies of those samaras and brahmanas 
became very much emaciated. As their bodies became very 
much emaciated, their strength and energy diminished. As 
their strength and energy diminished, their will to be free 
from sense pleasures became weakened. As their will weak¬ 
ened, they returned to that crop of sense-pleasures raised by 
Mara and to those worldly things. Then those samanas and 
brahmanas encroached on that crop of sense-pleasures greed- 

t 

ily, and enjoyed the food of sense-objects. Enjoying thus, 
they became intoxicated with joy. Being intoxicated, they 
became careless; being careless, they were subjected to what¬ 
ever Mara liked to do with them amidst this crop of sense- 
pleasures and those worldly things. Bhikkhus! In this way the 
second group of samanas and brahmanas also did not escape 
from (the hold of) Mara’s supernatural powers. Bhikkhus! 1 
declare that this second (group) of samanas and brahmanas 
are like unto the second herd of deer. 

269. Bhikkhus! Among those samanas and brahmanas 
the third group of samanas and brahmanas unanimously 
thought thus: “ The first group of those samanas and brahmanas 
encroached on this crop of sense- pleasures and on those 
worldly things ...p... In this way the first group of those 
samanas and brahmans did not escape from (the hold of) 
Mara’s supernatural powers. 

The second group of samanas and brahmanas also 
unanimously thought thus: “ The first group of those samanas 
and brahmanas encroached on this crop of sense- pleasures 
and on those Worldly, things ....p.... In this way the first group 
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Of those samanas and brahmanas did not escape from (the 
hold of) Mara’s supernatural powers. It would be good if we 
were to refrain from enjoying the crop of sense-plesures and 
from enjoying worldly thing all the time, it would be good if 
we were to plunge into a deep forest refraining from enjoying 
them in fear.” 

There in the deep forest those samanas and brahmanas 
fed themselves on green vegetables, ...p.. and fruits fallen by 
themselves from trees. 

When grass and water gave out in the last month of 
the hot season, the bodies of those samanas and bramanas 
became very much emaciated. As their bodies became very 
much emaciated, their strength and energy diminished. As 
their strength and energy diminished, their will to be free 
from sense-pleasures became weakened. As their will weak¬ 
ened, they returned to that crop of sense-pleasures raised by 
Mara and to those worldly things. Then those samanas and 
brahmanas encroached on that crop of sense- pleasures greed¬ 
ily, and enjoyed the food of sense-objects. Enjoying thus, 
they became intoxicated with joy. Being intoxicated, they 
became careless; being careless, they became subjected to 
whatever Mara liked to do with them amidst this crop of 
sense- pleasures and those worldly things. In this way the 
second group of samanas and brahmanas did not escape 
from (the hold of) Mara’s supernatural powers. 

Then they unanimously thought thus: “It will be good 
if we were to live (in a place) dependent on that crop of 
sense-pleasures and on those worldly things. Living in that 
place, we would enjoy the food of sense-objects without 
encroaching on this crop of sense-pleasures and on those 
worldly things, without greed. If we did so, we would not 
get intoxicated with joy. Not being intoxicated, we would not 
become careless. Not being careless, we would not be sub 
jeeted to whatever Mara likes to do with us amidst that crop 
of sense-pleasures and those worldly things. 
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Those samanas and brahmarias lived (in a place) 
dependent on that crop of sense- pleasures raised by Mara 
and on worldly things. Living in that place, they enjoyed the 
food of sense- objects without encroaching on this crop of 
sense- pleasures and on those worldly things, without greed. 
As they did so they did not get intoxicated with joy. Not 
being intoxicated, they did not become careless. Not being 
careless, they were not subjected to whatever Mara liked to 
do with them amidst this crop of sense-pleasures and of 
worldly things. 

However, (based on their own reasoning), they held 
the views thus: “Loka (the world) is eternal; loka is not 
eternal: loka is finite; loka is infinite; that life is (the same as) 
that body; life is one thing and the body is another; a being 
arises after death; a being does not arise after death ; a being 

i 

arises and does not arise after death; a being neither arises 
nor does not arise after death.” Bhikkhus! In this way the 
third group of those samanas and brahman as did not escape 
from (the hold of) Mara’s supernatural powers. I declare that 
this third group of those samanas and brahmanas are like 
unto the third herd of deer. 

270. Bhikkhus! Among those samanas and brahmanas 
the fourth group of samanas and brahmanas unanimously 
thought thus: “The first group of samanas and brahmanas 
encroached on crop raised by Mara ...p...” In this way the 
first group of those samanas and brahmanas did not escape 
from (the hold of) Mara’s supernatural powers. (Then) the 
second group cf samanas and brahmanas also unanimously 
thought thus: “The first group of those samanas and brahmanas 
encroached...p... In this way the first group of those samanas 
and brahmanas did not escape from (the hold of) Mara’s 
supernatural powers.lt will be good, if we were to refrain 
from enjoying the crop of sense-pleasures and from worldly 
things, and to plunge into a deep forest refraining from 
enjoying them in fear.” (Then) those samanas and brahmanas 
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refrained from enjoying the crop of sense-pleasures and worldly 
things all the time ...p..._ In this way the second group of 
samanas and brahmanas also did not escape from (the hold 
of) Mara’s supernatural powers. 

(Then) the third group of those samaras and brahmanas 
unanimously thought thus: “ The first group of those samanas 
and bramarjas encroached. ...p... In this way the first group of 
those samanas and brahman as did not escape from (the hold 
of) Mara’s supernatural powers. The second group of those 
samanas and brahmanas also unanimously thought: “The first 
group of those samanas and brahmanas did not escape from 
(the hold of) Mara’s supernatural powers. It would be good, 
if we were to refrain from enjoying the crop of sense- 
pleasures and worldly things, and to plunge into a deep forest 
refraining from enjoying them in fear.” Those samanas and 
brahmanas refrained from enjoying the crop of sense-plea¬ 
sures and worldly things all the time ...p... In this way the 
second group of those samanas and brahmanas also did not 
escape from (the hold of) Mara’s supernatural powers. It will 
be good if we were to live (in a place) dependent on that 
crop of sense-pleasures and on those worldly things. Living 
in that place, we would enjoy the food of sense- objects 
without encroaching on that crop of sense-pleasures and on 
those worldly things without greed. If we were to do so we 
would not get intoxicated with joy. Not being intoxicated, we 
would not become careless. Not being careless, we would not 
be subjected to whatever Mara likes to do with us amidst that 
crop of sense-pleasures and those worldly things. 

(Then) those samanas and brahmanas lived (in a 
plaee) dependent on that crop of sense-pleasures raised by 
Mara and on worldly things. Living thus in that place, they 
enjoyed the food of sense- objects without encroaching on 
this crop of sense-pleasures and on those worldly things, 
without greed. As they did so they did not get intoxicated 
with joy. Not being intoxicated, they did not become careless. 
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Not being careless, they were not subjected to whatever Mara 
liked to do with them amidst this crop of sense-pleasures 
and those worldly things. 

However, (based on their own reasoning), they held 
the views thus: “Loka (the world) is eternal...p... a being 
neither arises nor does not arise after death.” In this way the 
third group of those samanas and brahman as did not escape 
from (the hold of) Mara’s supernatural powers. They unani¬ 
mously thought thus: “It will be good if we were to live in 
a place not reached by Mara and his followers. Living in that 
place we would enjoy the food of sense-objects without 
encroaching on this crop of sense-pleasures and on those 
worldly things without greed. If we did so we would not get 
intoxicated with joy. Not being intoxicated with joy. Not 
being intoxicated, we would not become careless. Not being 
careless, we were not subjected to whatever Mara likes to do 
with us amidst this crop of sense- pleasures and those worldly 
things.” 

(Then) those samanas and brahmanas lived in a place 
not reached by Mara and his followers. Living in that place, 
they enjoyed the food of sense-objects without encroaching 
on that crop of sense pleasures raised by Mara and on 
worldly things, without greed. As they did so they did not 
get intoxicated with joy. Not being intoxicated, they did not 
become careless. Not being careless, they did not become 
subjected to whatever Mara liked to do with them amidst that 
crop of sense-pleasures and worldly things. In this way, 
bhikkhus, the fourth group of those samanas and brahmanas 
escaped from (the hold of) Mara’s supernatural powers. Bhikkhus! 

I declare that this fourth group of samanas and brahmanas 
are like unto the the fourth herd of deer. 

271. Bhikkhus! How is it that there is such a place 
where Mara and his followers cannot reach? In this Teach¬ 
ing, bhikkhus, the bhikkhu, being detached from sensual 
pleasures and being detached from demeritorious factors, achieves 
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and remains in the first jhana, which has vitakka and vicara 
and which has plti and sukha born of detachment from 
hindrances (nlvaranas). Bhikkhus! This bhikkhu is said to be 
one who has made Mara, the Evil One, blind, and having 
blotted out of his vision has gone out of sight of the Evil 
One. 

And again, bhikkhus, having got rid of vitakka and 
vicara,the bhikkhu achieves and remains in the second jhana 
with internal tranquillity, with enhancement of one-pointed- 
ness of mind, devoid of vitakka and vicara, but with plti and 
sukha born of concentration. Bhikkhus! This bhikkhu is said 
to be ...p... has gone out of sight of the Evil One. 

And again, bhikkhus, the bhikkhu, having been 
detached from plti as well, dwells in equanimity with mind¬ 
fulness and clear comprehension, and experiences sukha in 
mind and body. That bhikkhu achieves and remains in the 
third jhana, for which the ariyas praise him as one who 
abides in happiness, possessed of equanimity and mindful¬ 
ness. Bhikkhus, this bhikkhu is said to be ..p.. has gone out 
of sight of the Evil One.” 

And again, bhikkhus, the bhikkhu, by dispelling both 
pleasure and pain, and by the previous disappearance of 
gladness and sadness, achieves and remains in the fourth 
jhana, which has neither pain nor pleasure, but has purity of 
mindfulness born of equanimity. Bhikkhus, this bhikkhu is 
said to be ...p... has gone out of sight of the Evil One. 


And again, bhikkhus, the bhikkhus, with complete 
transcending of rupasanna with the disappearance of 
Patighasanna, with non attention to nanattasanna and with 


concentration on the concept “Space is infinite,” achieves and 


remains in the akasanaheayatana jhana. Bhikkhus, this bhikkhu 


is said to be ...p... has gone out of sight of Evil One. 
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And again, bhikkhus, the bhikkhu, completely passing 
beyond the akasanancayatana jhana and concentrating on the 
concept “Consciousness is infinite,” achieves and remains in 
the Vinnanancayatana jhana. Bhikkhus, this bhikkhu is said 
to be ...p.. has gone out of sight of the Evil One. 

And again, bhikkhus, the bhikkhu, completely passing 
beyond the Vinnanancayatana jhana and concentrating on 
the concept “Nothing is there,” achieves and remains in the 
akincannayatana jhana. Bhikkhus, this bhikkhu is said to be 
...p... has gone out of sight of the Evil One. 

And again, bhikkhus, the bhikkhu, completely passing 
beyond the akincannayatana jhana, achieves and remains in 
the nevasannanasannayatana jhana. Bhikkhus, this bhikkhu 
is said to be ...p.. has gone out of sight of the Evil One. 

And again, bhikkhus, the bhikkhu. completely passing 
beyond the nevasannanasannayatana jhana, achieves and re¬ 
mains in the cessation of perception and sensations. Having 
seen the truth through wisdom, the asavas (in him) become 
extinct. Bhikkhus, this bhikkhu is said to be one who has 
made the Evil One blind, and having blotted out of his vision 
has gone out of sight of the Evil One. This means that the 
bhikkhu has overcome craving in diverse ways concerning 
the world. 

The Bhagava said these words. Delighted, those bhikkhus 
rejoiced in what the Bhagava had said. 

End of the Nivapa Sutta, 
the fifth in this vagga. 



6. PASARASI SUTTA 


Discourse with the Simile of a Deer Sleeping on a 

Heap of Snares 1 


272. Thus have I heard: 


At one time the Bhagava was staying at the Jetavana 
monastery of Anathapirj^ika in Savatthl. Then in the morning 
the Bhagava rearranged his robes and, carrying the alms 
bowl and great robe, entered Savatthl for alms-food.Then a 
number of bhikkhus approached the Venerable Ananda and, 
having approached, spoke to the Venerable Ananda thus: 

"Venerable Ananda! It has been a long time since we 
had heard a talk on the dhamma in the presence of the 
Bhagava. It would be well, Venerable Ananda, if we get (a 
chance) to hear a talk on the dhamma in the presence of the 
Bhagava." 

"If that be so. Your Reverences, go to the hermitage 
of Brahmana Rammaka. There probably you would get a 
chance to hear a talk on the dhamma in the presence of the 
Bhagava," (said the Venerable Ananda). 

"Very well. Venerable Sir," said those bhikkhus to the 
Venerable Ananda. 


Having made the rounds for alms-food in Savatthl, 
having had his meal and having returned from the place of 
alms-gathering, the Bhagava addressed the Venerable Ananda, 
saying: "Come, Ananda! Let us go. We will proceed towards 
the turretted building of Migaramata (Visakha), in Pubbarama 
monastery to spend the day." The Venerable Ananda replied 
to the Bhagava: "Very well. Venerable Sir!" Then the Bhagava 
proceeded towards the turretted building of Migaramata 
(Visakha). in Pubbarama monastery for spending the day. 
Then in the evening, the Bhagava rose from seclusion and 
said to the Venerable Ananda:" “Come, Ananda! Let us go. 


I. This sutta is popularly known hy lhe title 


Ariyapariyesana Sutta" 

377 


378 


(iii) Oppamma Vagga 


We will proceed towards the bathing place in the eastern 
city-gate to sprinkle water over my limbs. 2 ” The Venerable 
Ananda replied to the Bhagava: “Very Well, Venerable Sir!” 

273. Then the Bhagava approached the bathing place 
in the eastern city- gate with the Venerable Ananda to have 
water sprinkled over his limbs. When he had sprinkled water 
over his limbs at the bathing place in the eastern city-gate, he 
came out ( of the water ) and stood there with his single robe 
on, having dried his limbs. Then the Venerable Ananda said 
to the Bhagava: "Venerable Sir! The hermitage of Brahmana 
Rammaka is not far off. Venerable Sir! Brahmana Rammaka’s 
hermitage is delightful. Venerable Sir! Brahmana Rammaka's 
hermitage is pleasing. Venerable Sir, may the Bhagava out of 
compassion, proceed towards Rammaka's hermitage." The 
Bhagava gave his consent by remaining silent. 

Then the Bhagava proceeded towards Brahmana 
Rammaka's hermitage. At that time many bhikkhus in Brahmana 
Rammaka's hermitage were sitting together, talking about the 
dhamma. Then the Bhagava stood outside the door waiting 
for the conversation to end; and, having known that it had 
ended, coughed and tapped on the door-leaf. Those bhikkhus 
opened the door for the Bhagava. Then the Bhagava sat 
down on the prepared seat in Brahmana Ramanaka's hermitage. 
Having thus sat down, he asked the bhikkhus: "Bhikkhus! 
What, now, were you talking as you are assembled here? 
What is the unfinished interval conversation? 

"Venerable Sir! The unfinished conversation is about 
the dhamma that relates to the Bhagava. It was then that the 
Bhagava came," said the bhikkhus. 

2. lo sprinkle water over my limbs: Gattani parisincit urn! 
The Buddha is endowed with a subtle body that does not need 
washing. However, occasionally he needs lo have water sprinkled 
over liis limbs for maintaining the body-warmth. 
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Good, bhikkhus! It is fitting, bhikkhus, for you, men 
of good family, who have renounced hearth and home for the 
homeless life, to sit together and discuss the dhamma. Bhikkhus! 
You who have gathered together should do either of these 
two things: discussing the dhamma or remaining in noble 
silence. 

274. Bhikkhus! There are two kinds of pursuits, 
noble and ignoble. Bhikkhus! What is the ignoble pursuit? 

In this world, bhikkhus, a certain person, being sub¬ 
jected to the nature of rebirth himself, pursues that which has 
the nature of rebirth. A certain person, being subjected to the 
nature of ageing himself pursues that which has the nature of 
ageing. A certain person, being subjected to the nature of 
disease himself, pursues that which has the nature of disease. 

9 

A certain person, being subjected to the nature of death 
himself, pursues that which has the nature of death. A certain 
person, being subjected to the nature of sorrow himself, 
pursues that which has the nature of sorrow.A certain person, 
being subjected to the nature of defilement himself, pursues 
that which has the nature of defilement. 

What, bhikkhus, would you say is that which has the 
nature of rebirth? 

Bhikkhus, sons and wives are those that are subjected 
to the nature of rebirth; female and male slaves are those that 
are subjected to the nature of rebirth; goats and sheep are 
those that are subjected to the nature of rebirth; chickens and 
pigs are those that are subjected to the nature of rebirth; 
elephants, cattle, horses and mules are those that are subjected 
to the nature of rebirth; Gold and silver 
sbujected to the nature of rebirth. Bhikkhus, these material 
things ’ are those that are subjected to the nature of rebirth. 
This person, being full of greed, bewilderment, and strong 

3. these material things: Hte upadhayo = Upadlii means the basis 
of ilukkha. Here it denotes the live sensual pleasures. 
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attachment to these things and being himself subjected to the 
nature of rebirth, pursues those that have the nature of rebirth. 

What, bhikkhus, would you say, is that which has the 
nature of ageing? 

Bhikkhus! Sons and wives are those that are subjected 
to the nature of ageing; female and male slaves are those that 
are subjected to the nature of ageing; goats and sheep are 
those that are subjected to the nature of ageing; chickens and 
pigs are those that are subjected to the nature of ageing; 
elephants, cattle, horses and mules are those that are subjected 
to the nature of ageing; gold and silver are those that are 
subjected to the nature of ageing. Bhikkhus, these material 
things are those that are subjected to the nature of ageing. 
This person, being full of greed, bewilderment, strong attachment 
to these things and being himself subjected to the nature of 
ageing, pursues those that have the nature of ageing. 

What, bhikkhus, would you say, is that which has the 
nature of disease? 

Bhikkhus! Sons and wives are those that are subjected 
to the nature of disease; female and male slaves are those that 
are subjected to the nature of disease; goats and sheep are 
those that are subjected to the nature of disease; chickens and 
pigs are those that are subjected to the nature of disease; 
elephants, cattle, horses and mules are those that are subjected 
to the nature of disease. Bhikkhus, these material things are 
those that are subjected to the nature of disease. This person, 
being full of greed, bewilderment and strong attachment to 
these things and being himself subjected to the nature of 
disease, pursues those that have the nature of disease. 

What, bhikkhus, would you say, is that which has the 
nature of death? 

Bhikkhus! Sons and wives are those that are subjected 
to the nature of death; female and male slaves are those that 
are subjected to the nature of death; goats and sheep are 
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those that are subjected to the nature of death; chickens and 
pigs are those that are subjected to the nature of death; 
elephants, cattle, horses and mules are those that are subjected 
to the nature of death. Bhikkhus, these material things are 
those that are subjected to the nature of death. This person, 
being full of greed, bewilderment and strong attachment to 
these things and being himself subjected to the nature of 
death, pursues those that have the nature of death. 

What, bhikkhus, would you say, is that which has the 
nature of sorrow? 

Bhikkhus! Sons and wives are those that are subjected 
to the nature of sorrow; female and male slaves are those that 
are subjected to the nature of sorrow; goats and sheep are 
those that are subjected to the nature of sorrow; chickens and 
pigs are those that are subjected to the nature of sorrow; 
elephants, cattle, horses and mules are those that are subjected 
to the nature of sorrow. Bhikkhus, these material things are 
those that are subjected to the nature of sorrow. This person, 
being full of greed, bewilderment and strong attachment to 
these things and being himself subjected to the nature of 
sorrow, pursues those that have the nature of sorrow. 

What, bhikkhus, would you say, is that which has the 
nature of defilement? 

Bhikkhus! Sons and wives are those that are subjected 
to the nature of defilement; female and male slaves are those 
that are subjected to the nature of defilement; goats and sheep 
are those that are subjected to the nature of defilement; 
chickens and pigs are those that are subjected to the nature of 
defilement; elephants, cattle, horses and mules are those that 
are subjected to the nature of defilement; gold and silver are 
those that are subjected to the nature of defilement. Bhikkhus, 
these material things are those that are subjected to the nature 
of defilement. This person, being full of greed, bewilderment 
and strong attachment to these things and being himsell 
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subjected to the nature of defilement, pursues those that have 
the nature of defilement. 

This, bhikkhus, is the ignoble pursuit. 

275. And what, bhikkhus, is the noble pursuit? 

Bhikkhus! In this world, a certain person, being subjected 

to the nature of rebirth himself and having known the peril in 

the nature of rebirth, pursues Nibbana which is birthless and 

the incomparable state of safety free from bondage; being 

subjected to the nature of ageing himself and having known 

the peril in the nature of ageing, pursues Nibbana, which is 

free from ageing and the incomparable state of safety free 

from bondage; being subjected to the nature of disease himself 

and having known the peril in the nature of disease, pursues 

Nibbana, which is free from disease and the incomparable 

state of safety free from bondage; being subjected to the 

nature of death himself, and having known the peril in the 

nature of death, pursues Nibbana, which is deathless and the 

incomparable state of safety free from bondage; being subjected 

to the nature of sorrow himself, and having known the peril 

in the nature of sorrow, pursues Nibbana, which is free from 

sorrow and the incomparable state of safety free from bondage; 

being subjected to the nature of defilement himself and 

having known the peril in the nature of defilement, pursues 

Nibbana, which is free from defilement and the incomparable 

state of safety free from bondage. This, bhikkhu, is the noble 

0 

pursuit. 

276. Bhikkhus! As a Bodhisatta, before enlightenment, 
not having known the ariya truth, I too, being subjected to 
the nature of rebirth myself, pursued that which has the 
nature of rebirth; being subjected to the nature of ageing 
myself, pursued that which has the nature of ageing; being 
subjected to the nature of disease myself, pursued that which 
has the nature of disease; being subjected to the nature of 
death myself, pursued that which has the nature of death; 
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being subjected to the nature of sorrow myself, pursued that 
which has the nature of sorrow; being subjected to the nature 
of defilement myself, pursued that which has the nature of 
defilement 

Bhikkhus! It (then) occurred to me: Why do I, subjected 
to the nature of rebirth myself, pursue that which has the 
nature of rebirth? Why do I, subjected to the nature of ageing 
myself, pursue that which has the nature of ageing? Why do 
>1, subjected to the nature of disease myself, pursue that which 
has the nature of ageing? Why do I, subjected to the nature 
of disease myself, pursue that which has the nature of 
disease? Why do I, subjected to the nature of death myself, 
pursue that which has the nature of death? Why do I, 
subjected to the nature of sorrow, pursue that which has the 
nature of sorrow? Why do I, subjected to the nature of 
defilement myself, pursue that which has the nature of 
defilement? It would be good, if I, subjected to the nature of 
rebirth myself, having realized the peril in the nature of 
rebirth, were to pursue Nibbana which is birthless, and the 
incomparable state of safety free from bondage; if I, subjected 
to the nature of ageing myself, having realized the peril in the 
nature of ageing .were to pursue Nibbana which is free from 
ageing, and the incomparable state of safety free from bondage; 
if I, subjected to the nature of disease myself .having realized 
the preril in the nature of disease, were to pursue Nibbana, 
which is free from disease and the incomparable state of 
safety free from bondage; if I, subjected to the nature of 
death, having realized the peril in the nature of death, were 
to pursue Nibbana which is the deathless, and the incomparable 
state of safety free from bondage; if I, subjected to the nature 
of sorrow myself, having realized the peril in the nature of 
sorrow, were to pursue Nibbana, which is free from sorrow 
and the incomparable state of safety free from bondage; if I, 
subjected to the nature of defilement myself, having realized 
the peril in the nature of defilement, were to pursue Nibbana, 
which is free from defilement and the incomparable state of 
safety, free from bondage.” 
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277. Bhikkhus! After a time I, quite young, possessed 
of luxuriant dark hair, in the first period of life and in 
glowing youthfulness, cut off my hair and beard, donned the 
bark dyed robe while (my) mother and father, disagreeing to 
my venture wept, shedding tears, and renounced hearth and 
home for the homeless life. Having become a recluse, I, 
seeking meritorious dhamma 4 in search of the incomparable 
state of perfect peace, approached Ajara of Kalama clan, 
Having approached, Alara of Kalama clan, said to him thus: 
"Friend Kalama! I desire to take up the Noble Practice in 
this doctrine and discipline.” Bhikkhus, when I said so, Ajara 
of Kalama clan spoke to me thus: “May the revered one stay 
here. This dhamma enables an intelligent person to realize 
soon by his own intuitive knowledge and attain and dwell in 
the dhamma as taught by his teacher.” Soon, bhikkhus, I 
learned that dhamma very quickly^ Then, bhikkhus, I was 
able to say that I knew and affirmed (what I knew) by just 
repeating (the master's) words so soon as they were uttered 
by a mere movement of (his) lips. I myself professed possession 
of knowledge and vision. Others also confirmed this. Then, 
bhikkhus, it occurred to me thus: " Ajara of Kalama clan 
had not said simply out of his own belief that he had realized 
by his own intuitive knowledge and attained and dwelt in this 
dhamma. Certainly, Alara of Kalama clan had attained and 
dwelt in this dhamma, having known and seen it.” 

Then, bhikkhus, I approached Ajara of Kalama clan 
and said to him: "Friend -Kalama! To what extent do you 
claim that you have realized by your own intuitive knowl¬ 
edge and attained and dwelt in this dhamma? Bhikkhus, 
when I said so, Ajara of Kalama clan professed attainment 
of the Akincannayatana jhana. Then, again, bhikkhus, it 
occurred to me thus: "Not only has Ajara of Kalama clan 
conviction; I also have conviction. Not only has Alara of 

4. seeking meritorious dhamma: KirrikusalagavesT: In search of 
that dhamma which is absolutely blameless and which leads to 
liberation from the cycle of rebirths. 
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Kalama clan energy; I also have energy. Not only has Ajara 
of Kalama clan mindfulness; I also have mindfulness. Not 
only has Ajara of Kalama clan concentration; I also have 
concentration. Not only has Ajara of Kalama clan wisdom; 
I also have wisdom. It would be good, if I were to make 
efforts to realize the dhamma which Ajara of Kalama clan 
has claimed, saying: ‘I have realized by my own intuitive 
knowledge and attained and dwelt in that dhamma.” 

Soon, bhikkhus, very quickly, I realized by my own 
intuitive knowledge, attained and dwelt in that dhamma. 

Bhikkhus! I then approached Ajara of Kalama clan. 
Having approached, I said to him: "Friend Kalama! Do you 
claim to this extent that you have realized by your own 
intuitive knowledge, and attained this dhamma?” 

‘‘Friend! I do claim that to this extent I have realized 
by my own intuitive knowledge and attained this dhamma” 

(Then I said): “Friend! I, too, to this extent, have 
realized by my own intuitive knowledge, attained and dwelt 
in this dhamma” 

“Friend, (said Ajara), it is a gain to us; it is well- 
gotten for us to have found in Your Reverence a companion 
in the Noble Practice. 

Thus, you have realized by your own intuitive knowl¬ 
edge and attained and dwelt in that dhamma, which I claim 
to have realized by my own intuitive knowledge and which 
I have attained. And I claim to have realized by my own 
intuitive knowledge and to have attained that dhamma which 
yoq have realized by your own intuitive knowledge and 
which you have attained and dwelt. 

Thus you know the dhamma that I know; and 1 know 
the dhamma that you know. Thus you are as I am; and so 
•mti I as you are. Come, friend! Now the two of us will lead 
this group.” 

Bhikkhus! In this way Alara of Kalama clan made 
me his coequal although he was my teacher and I his pupil. 
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He also honoured me with the highest honour. Then, bhikkhOTs, 
it occurred to me thus: "This dhamma is not for weariness 
(of life); not for non-attachment; not for the cessation (of 
dukkha); not for tranquillity; not for higher knowledge; not 
for enlightenment; not for the realization of Nibbana. It 
conduces only to reaching the realm of Akincaniiayatana. 
Not cherishing that dhamma at all, I turned away from it in 
disgust. 

278. (Then) I, bhikkhus, seeking the meritorious 
dhammas and in search of Nibbana the incomparable state of 
perfect peace, approached Udaka, Rama's son. Having 
approached, I said to Udaka, Rama’s son: "Friend! I desire 
to take up the Noble Practice in this doctrine and 
discipline.“Bhikkhus, when I said so, Udaka, Rama's son, 
spoke to me thus:” May the revered one stay here. This 
dhamma enables an intelligent person to realize soon by his 
own intuitive knowledge and attain and dwell in the dhamma 
as taught by his teacher.” Soon, bhikkhus, I learned that 
dhamma very quickly. Then, bhikkhus, I was able to say that 
I knew and affirmed ( what I knew) by just repeating ( the 
master's) words so soon as they were uttered by a mere 
movement of (his) lips. I myself professed possession of 
knowledge and vision. Others confirmed this. 

Then, bhikkhus, it occurred to me thus: “Rama had 
not said simply out of his own belief that he had realized by 
his own intuitive knowledge and attained and dwelt in this 
dhamma. Certainly Rama 'had attained and dwelt in this 
dhamma having known and seen it.” 

Then, bhikkhus, I approched Udaka, Rama's son. 
Having approached, I said to him: “Friend ! To what extent 
did Rama proclaim he had realized by his own intuitive 
knowledge, attained and dwelt in this dhamma?” Bhikkhus, 
when I said so, Udaka, Rama's son, professed attainment of 
the Nevasannanasannayatana jhana. Then, again, bhikkhus, 
it occurred to me thus: “Not only has Rama conviction; I 
also have conviction. Not only has Rama energy; I also have 



energy. Not only has Rama mindfulness; I also have 
mindfulness. Not only has Rama concentration; I also have 
concentration. Not only has Rama wisdom; I also have 
wisdom. It would be good, if I were to make the effort to 
realize the dhamma which Rama has claimed, saying: ‘I have 
realized by my own intuitive knowledge and attained and 
dwelt in this dhamma.” 

Soon, bhikkhus, very quickly, I realized by my own 
intuitive knowledge and attained and dwelt in that dhamma. 

Bhikkhus! I then approached Udaka, Rama’s son. 
Having approached, I said to him: “Does Rama claim to this 
extent that he has realized by his own intuitive knowledge, 

attained and dwelt in this dhamma?”. 

/ / 

“Friend! Rama claimed to this extent that he had 
realized by his own intuitive knowledge and attained and 
dwelt in this dhamma. 

(Then I said): “Friend! I, too, to this extent, have 
realized by my own intuitive knowledge and attained and 
dwelt in this dhamma.” 

“Friend,” (said Udaka, Rama's son), “It is a gain to 
us; it is well-gotten for us to have found in Your Reverence 
a companion in the Noble Practice. Thus you have realized 
by your own intuitive knowledge and attained and dwelt in 
that dhamma which Rama claimed to have realized and 
attained by his own intuitive knowledge. And Rama claimed 
to have realized by his own intuitive knowledge and to have 
attained it which you have realized by your own intuitive 
knowledge and which you have attained and dwelt in. Thus 
you know the dhamma that Rama knows; and Rama knows, 
the dhamma that you know. Thus you are as Rama was; and 
so was Rama as you are. Come, friend! Now, will you 
please lead this group. 

Bhikkhus! In this way, Udaka. Rama's son, being my 
companion in the Noble Practice, set me in the position of a 
teacher. He also honoured me with the highest honour. Then, 
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bhikkhus, it occurred to me thus: “This dhamma is not for 
weariness (of life); not for non-attachment; not for cessation 
(of dukkha); not for tranquillity; not foi higher knowledge; 
not for the enlightenment; not for the realization of Nibbana. 
It conduces only to reaching the realm of Nevasannana 
sannayatana. Not cherishing that dhamma at all, I turned 
away from it in disgust. 


279. Bhikkhus! Seeking the meritorious dhammas 
and in search of Nibbana the incomparable state of perfect 
peace, I set out on tour through the country of Magadha, 
travelling by stages, and arrived at the market-town of Sena 
near Uruvela froest. There I found a delightful stretch of 
land, a pleasant forest grove, a flowing river, delightful with 
tidy landing places, and a village for seeking alms-food in the 
vicinity. Then, bhikkhus, it occurred to me thus: “ Indeed, 
here is a delightful stretch of land, a pleasant forest grove, a 
flowing river, delightful with tidy landing places and a village 
for seeking alms-food in the vicinity. This place is appropriate 
for' a man of good family desiring to meditate to go into 
meditation. Then, bhikkhus, I sat in that very place, thinking: 
” This place is appropriate for taking up meditation”. 


280. Bhikkhus! As I, being subjected to the nature of 
rebirth myself, but having come to know the peril in the 
nature of rebirth, pursued Nibbana, which is birthless, and is 
the incomparable state of safely free from bondage, I realized 
Nibbana which is birthless, and is the incomparable stale of 
safety free from bondage. As I, being subjected to the nature 
of ageing, but having come to know the peril in the nature 
of ageing, pursued Nibbana, which is free from ageing and, 
is the incomparable stale of safety free from bondage, I 
realized Nibbana, which is free from ageing and is the 
incomparable state of safely free from bondage. As 1, being 
subjected to the nature of disease, but having come to know 
the peril in the nature of disease, pursued Nibbana which is 
free from disease and is the incomparable slate of safety free 
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from bondage-, I realized Nibbana which is free from disease 
and is the incomparable state of safety free from bondage. As 
I, being subjected to the nature of death, but having come to 
know the peril in the nature of death, pursued Nibbana 
which is the deathless and is the incomparable state of safety 
free from bondage, I realized Nibbana which is deathless and 
is the incomparable state of safety free from bondage. As I, 
being subjected to the sorrow, but having come to know the 
peril in the nature of sorrow, pursued Nibbana which is free 
from sorrow and is the incomparable state of safety free from 
bondage, I realized Nibbana which is free from sorrow and 
the incomparable state of safety free from bondage. As I, 
being subjected to the nature of defilement, but having come 
4o know the peril in the nature of defilement, pursued Nibbana 
Which is free from defilement and is the incomparable state of 
satety free from bondage, I realized Nibbana which is free 
from defilement and is the incomparable state of safety free 
from bondage. Then there arose in me knowledge. My 
liberation (arahatship) is indestructible. This is my last rebirth. 
For me there is no renewed existence. (Thus there arose the 
Reflective knowledge). 

281. Bhikkhus! Then it occurred to me thus: "This 
dhamma that I have known is profound, difficult to see, 
difficult to comprehend, tranquil, noble, surpassing logic, subtle, 
intelligible only to the wise. These beings delight in sensual 
pleasure, find happiness in sensual pleasures and rejoice in 
sensual pleasures. These beings who delight in sensual pleas¬ 
ures, who find happiness in sensual pleasures and who 
rejoice in sensual pleasures will find it difficult to perceive 
this doctrine of cause and effect (paticcasamuppada) and also 
this dhamma-Nibbana which is the calming of all conditioning 
activities, the giving up of all substrata of existence, the 
extinction of craving, the absence of attachment, and the 
cessation of dukkha. Were I to proclaim the dhamma while 
others were unable to understand it, that would weary me 
and cause me fatigue. 
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Then, bhikkhus, these marvellous verses never heard 
of before, came to my mind: 

It is not proper now (for me) to proclaim the 
dhamma attained by me with difficulty. For those 
obsessed with attachment and hatred, it will be 
difficult to understand. Deep-dyed in lust and 
enveloped in darkness, they will not be able to 
see the dhamma, subtle, profound and like unto a 
tiny atom not easily visible, that runs against the 
tide (of samsara, cycle of existence). 

282. Bhikkhus! As I reflected in this way, my mind 
was inclined to remain unconcerned and not to teach the 
dhamma. Then, bhikkhus, Brahma Sahampati, knowing my 
mind with his mind, thought thus; “O friends! The world is 
lost!. The world is utterly lost! Because the mind of the 
Tathagata, worthy of special veneration, perfectly self- 
enlightened, is inclined to remain unconcerned and not to 
teach the dhamma.” 

Then, bhikkhus, just as a strong man stretches out his 
bent arm or bends his stretched arm, so also the Brahma 
Sahampati, vanishing from the Brahma-world, made himself 
manifest before me. Then, bhikkhus, the Brahma Sahampati, 
placing his outer robe on one shoulder and raising his joined 
palms towards me, spoke thus to me: 

“Venerable Sir! May the Bhagava be pleased to reveal 
the dhamma! May the Sugata be pleased to preach the 
dhamma! There are beings with little dust of defilement in 
their eyes (of wisdom). They are losing for not hearing the 
dhamma. There will be those who understand the dhamma.” 

Bhikkhus! Brahma Sahampati spoke those words. Having 
said those words, he spoke to me again thus: 

“In times past, there appeared in the Country of 
Magadha, an impure doctrine (of wrong views) 
thought out by persons, with tainted mind. Open 
the door of Deathlessness (Nibbana)! Let beings 
hear the dhamma (of the Four Ariya Truths) realized 
_hv the. Taintless One 
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O Perfectly Wise One and Possessor of the All- 
seeing Kye! liven as one might stand on the crest 
of a mountain and observe the humanity below 
and all around, so, may it please you, Venerable 
Sir, released from sorrow, mount the tower of 
knowledge (of the dhamma) and take a look at 
beings fallen into grief under the oppressive weight 
of rebirth and ageing. 

Arise! () Victorious One and triumphant Warrior, 
like unto a Caravan leader, O, one free from the 
dust of defilements! Journey round the world! May 
the Bhagava reveal the dhamma; there will be 
those who understand it.” 


283. And then, bhikkhus, having understood the 
Brahma's entreaty and having compassion for sentient beings, 
I surveyed the world with the Buddha-eye 5 . As I surveyed 
the world with the Buddha-eye, I saw beings with little dust 
of defilement in their eyes ( of wisdom), with much dust (of 
defilement) in their eyes (of wisdom), with acuteness or 
dullness in their intuitive faculties, with good or bad intuitive 
capacities, 6 easy or difficult to teach and some beings who 
dwell seeing danger in the fault of the other world and some 


5. besides physical eye (mantsacakkhu) there is the eye of wisdom 
consisting of: 

(a) bnddhacakkhu. buddha-eye or the eye of the Enlightened 
One. which discriminates between acuteness and dullness ol 
intuition (Indriyaparopayatlinana) and which under stands 
the disposition of beings (asayanusaya nana). 

(b) Samantacakkhu. synonymous with sabbannuta naqa, omniscience. 

(c) Ohammacakkhu. knowledge of the lower three pairs ol magga 
anil phala. 

(d) Dibbacakklm. the divine eye. 

(e) l’ahnacakkhu. the eye of wisdom or arahatlaphalanaqa. 

(>. intuitive capacities: The live aspects ol the moral qualities ol 
faith, energy, mindfulness, concentration and knowledge. 
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beings who do not see the fault of the other world. For 
example among the clump of uppala lotus or of paduma lotus 
or of purjdarika lotus in a pond some lotus plants that 
germinate under water, develop in the water, do not rise 
above the water and grow submerged in the water; some 
others germinate underwater, develop in the water and come 
up level with the surface of the water; yet others germinate 
underwater, develop in the water and rise above the surface 
of the water, unmoistened with water. Similarly bhikkhus, as 
I surveyed the world with the Buddha-eye, I saw some 
beings with little dust (of defilement) in their eyes (of wisdom), 
with much dust (of defilement) in their eyes (of widom), with 
acuteness or dullness in their intuitive faculties, with good or 
bad intuitive capacities, easy or difficult to teach, and some 
beings who see the fault of the other world and some beings 
who do not see the fault of the other world. Then, bhikkhus, 
I said to Brahma Sahampati in a verse: 

Brahma! Thinking that it would only make me 
weary to teach the sublime dhamma which I had 
mastered, I had been disinclined to teach it. (Now) 
let those with ears (of wisdom) give forth their 
faith. I have opened the Door of Deathlessness 
(Nibbana) for them. 

Then, bhikkhus, knowing that the Bhagava has deigned 
to expound the dhamma, Brahma Sahampati, paid homage to 
the Bhagava and keeping, the Bhagava on his right side 
vanished at that very place. 

284. Then, bhikkhus, I thought: 7 “To whom should 


I expound the dhamma first? Who will understand this dhamma 
quickly?” Then, again, bhikkhus, it occurred to me: "Indeed, 


this Ajara of Kalama clan is wise, 8 clever and intelligent 



This thought occurred on the eighth week alter the Knlightenmenl. 
Wise, because A|ara had become endowed with the seven attainments. 


Intelligent, because he had a sharp knowledge of tilings. 
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and has little dust 10 (of defilement) in his eyes (of wisdom) 
since a long time. It would be well if I were to expound the 
dhamma first to ^lara of Kalama clan; he will understand 
this dhamma quickly. 

Then, bhikkhus, a deva approached me and said: 
“Venerable Sir! It is seven days since Ajara of Kalama clan 
has passed away.” At the same time knowledge and vision 
also arose in me thus: “Ajara of Kalama clan passed away 
seven days ago.” Then bhikkhus, I thought: Ajara of Kalama 
clan has suffered a great loss 11 for, had he heard this dhamma 
he would have understood it quickly.” 

Then, again, bhikkhus, I thought: “To whom should I 
expound the dhamma first? Who will understand this dhamma 
quickly?” Then, again, bhikkhus, it occurred to me: “Udaka, 
Rama's son, is wise, clever and intelligent, and has little dust 
(of defilement) in his eye (of wisdom) since a long time. It 
would be well if I were to expound the dhamma first to 
Udaka, Rama's son, he will understand this dhamma quickly.” 

Then, bhikkhus, a deva approached me and said: 
“Venerable Sir! It was (only) last night that Udaka, Rama's 
son passed away.” At the same time knowledge and vision 
also arose in me thus: “Udaka, Rama's son, passed away last 
night.” Then bhikkhus, I thought: “Udaka, Rama’s son, has 
suffered a great loss, for, had he heard this dhamma he 
would have understood it quickly.” 

Bhikkhus! It again occurred to me thus: “To whom 
should I expound the dhamma first? Who will understand this 
dhamma quickly?” 

And again I thought: "The group of five bhikkhus 
had been of great service to me. They served me during the 


10. Little dust in his eyes because he had got rid of kilesa by means 
of attainment of jhana. 

It. A|ara could have attained magga and phala within seven days, 
after hearing the dhamma. Now he had lost this opportunity. 
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course of the great endeavour. 12 It would be well if I were 
to expound the dhamma first to the group of five bhikkhus. 
“And I reflected: ’’Where is the group of five bhikkhus 
residing now?” 

Then, bhikkhus, with my divine eye, extremely clear, 
surpassing the sight of men I saw the group of five bhikkhus 
staying at the deer-park, known as Isipatana, near the city of 
Baraqasl. Bhikkhus! Having stayed in the forest grove of 
Uruvela for as long as it delighted me, I set out on tour for 
Baranasl. 

285. Then, bhikkhus, Upaka, a naked ascetic, saw 
me taking the long journey between Gaya and Bodhi, 13 (the 
tree of enlightenment). Having seen me he said to me thus: 
“Friend! Your faculties are extremely clear. Your complexion 
is pure and clean. Referring to whom (as your teacher) have 
you gone forth? Who is your teacher? Whose dhamma 
pleases you?” When this had been said, I spoke in verses to 
Upaka, the ascetic, thus: 

Upaka! I have overcome everything, I have 
known everything, I have kept myself untainted 
(with defilement), with regard to all dhammas 14 I 
have renounced all, my mind has inclined to Nibbana 
where craving is extinct. Having known (all 
dhammas) myself with special apperception, whom 
should I point to (as my teacher)? 

Upaka! I ha've no teacher; there is none to 
equal me; there is none to rival me in this world with 
its devas. 

I am an arahat, and the incomparable teacher 
in the world. I am the only one who is perfectly 

12. Padhanapahitatta, the great endeavour in the exercise of meditation 
with the great resolve to realize the Truth. 

13. The distance between Bodhi and Gaya is three gavuttas, and that 
between Bodhi and BaraqasI is eighteen yojanas. 

14. all the dhammas: the mundane dhammas belonging to the three 
forms of existence. 
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self-enlightened. Having extinguished all the 
defilements, I am tranquil. 

To turn the Wheel of Dhamma, I am going 
to the city of Kasi, intending to beat the drum of 
Deathlessness in a world that is blind. 

“If it is, friend,” (said Upaka), “as you profess yourself 
to be, you deserve to be the possessor of infinite 
wisdom, Victor of the five Maras. 

(Then the Buddha uttered this stanza): 

Men like me who have come to the 
extinction of asavas are, indeed, victors. Victor am 
I, Upaka, since I have conquered all evil 
demeritorious dhammas. 

When this had been said, bhikkhus, Upaka, the naked 
ascetic, saying; “it may be so,” nodded his head and departed, 
taking a different road. 

286. Then, bhikkhus, I travelling by stages, I approached 
the deer-park, known as Isipatana, near BaraqasI, where the 
group of five bhikkhus were staying. 

Bhikkhus! the group of five bhikkhus saw me coming 
at a distance. Having seen me they made an aggrement 
among themselves, saying: “Friends! This Samaqa Ciotama, 
is seeking abundant gains. Turning away from the great 
endeavour he is roaming about places for the sake of abundance. 
He should not be greeted with respect; he should not be 
welcomed by rising to our feet; his bowl and robe should not 
be taken; but a seat should be set aside for him. If he wants 
to sit, he may do so.” 

Bhikkhus! When I drew near them, they were unable 
to keep their own agreement. Some got up and took my 
bowl and robe; some prepared the seat and some brought me 
water to wash my feet. But they addressed me by name 
(Ciotama) and by the term, avuso. 

When this was said thus, I spoke to the group of five 
bhikkhus thus: “Bhikkhus! Do not address the Tathagata by 
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name, and by the term, avuso (friend). Bhikkhus! The Tathagata 
is one who is Worthy of Special Veneration and is the 
Perfectly Self-Enlightented. Give ears, bhikkhus! I have attained 
the Deathless. I will instruct you and teach the dhamma. If 
you practise according to my instruction and teaching, you 
will soon realize by your own intuitive knowledge, here and 
now, and attain and dwell in the dhamma which is the 
ultimate goal of the Noble Practice for which sons of good 
families rightly go forth from home into homelss life. 

Bhikkhus! When I had said this to the group of five 

bhikkhus, they spoke to me thus: "Friend Gotama! You have 

not attained the special knowledge and insight that enables 

one to become an ariya and that transcends the dhamma 

practised by ordinary human beings even by such effort, by 

* 

such practice and by such difficult methods. Seeking abundant 
gains now, after having turned away from the great endeavour, 
and roaming about places for the sake of abundance, how 
can you attain the special knowledge and insight that enables 
one to become an ariya and that transcends the dhamma 
practised by ordinary human being?” 

Bhikkhus! When this was said, I spoke to the group 
or five bhikkhus: Bhikkhus! The Tathagata does not seek to 
gain abundance. Neither did he turn away from the great 
endeavour, nor does he roam about places for the sake of 
abundance. The Tathagata is one who is Worthy of Special 
Veneration, is Perfectly Self-enlightened. Give ears, bhikkhus! 

I have attained the Deathless. I shall instruct you and teach 
the dhamma. If you practise according to my instruction and 
teaching, you will soon realize by your own intuitive knowledge, 
here and now, and attain and dwell in the dhamma which is 
the ultimate goal of the Noble Practice for which sons of 
good families rightly go forth from home into homeless life.” 

Bhikkhus! For the second time too the group of five 
bhikkhus spoke to me thus: “Friend Gotama! You have not 
attained the special knowledge and insight that enables one to 
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become an ariya and that transcends the dhamma practised by 
ordinary human being, even by such effort, by such practice 
and by such difficult methods. Seeking abundant gains now, 
after having turned away from the great endeavour, and 
roaming about places for the sake of abundance, how can 
you attain the special knowledge and insight that enables one 
to become an ariya and that transcends the dhamma practised 
by ordinary human beings? And for the second time too, 
bhikkhus, I spoke to the group of five bhikkhus:” Bhikkhus! 
The Tathagata does not seek to gain abundance...p... you will 
attain and dwell in the dhamma ...p ...” 

Bhikkhus! For the third time too, the group .of five 
bhikkhus spoke to me thus: “Friend Gotama! You have not 
attained the special knowledge and insight that enables one to 
become an ariya and that transcends the dhamma practised by 
ordinary human beings even by such effort, by such practice 
and by difficult methods. Seeking abundant gains now, after 
having turned away from the great endeavour, and roaming 
about places for the sake of abundance, how can you attain 
the special knowledge and insight that enables one to become 
an ariya, and that transcends the dhamma practised by ordi¬ 
nary human beings? 

As this had been said, I spoke to the group of five 
bhikkhus thus: “Do you remember that I ever spoke (to you) 
such kind of words before?” 

“No, we do not, Venerable Sir,” (said the group of 
five bhikkhus). 

Bhikkhus! The Tathagata, is one who is Worthy of 
Special Veneration and is Perfectly Self-enlightened. Give 
cars, bhikkhus! I have attained the Deathless. I will instruct 
you and teach the Dhamma. If you practise according to my 
instruction you will soon realize by your own intuitive 
knowledge, here and now and attain and dwell in the Dhamma 
which is the ultimate goal of the Noble Practice, for which 
sons of good families rightly go forth from home into the 
homeless life.” 
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Then, bhikkhus, I was able to convince the group of 
five bhikkhus. 

And, bhikkhus, I exhorted two bhikkhus( while) three 
bhikkhus went the rounds for alms-food. Whatever alms-food 
the three bhikkhus collected, the group of six subsisted on it. 
Bhikkhus! I exhorted three bhikkhus (while) two bhikkhus 
went the rounds for alms-food. Whatever alms-food the two 
bhikkhus collected the group of six subsisted on it. 

Then, bhikkhus, being thus exhorted and instructed by 
me, the group of five bhikkhus, being subjected to the nature 
of rebirth themelves and having known the peril in the nature 
of rebirth, they pursued Nibbana which is birthless and is the 
incomparable state of safety free from bondage and they 
realized Nibbana which is birthless and is the incomparable 
state of safety free from bondage; being subjected to the 
nature of ageing themselve and having known the peril in the 
nature of ageing, they pursued Nibbana which is free from 
ageing and is the incomparable state of safety free from 
bondage and they realized Nibbana which is free from ageing 
and is the incomparable state of safety free from bondage; 
being subjected to the nature of disease themselves ...p... 
being subjected to the nature of death themselves ...p.. being 
subjected to the nature of sorrow themselves ...p... being 
subjected to the nature of defilement themselves and having 
known the peril in the nature of defilement, they pursued 
Nibbana which is free from defilement and which is the 
incomparable state of safety free from bondage and they 
realized Nibbana which is free from defilement and which is 
the incomparable state of safely free from bondage. There 
arose the reflective knowledge in those bhikkhus thus: “Our 
liberation (arahatship) is indestructible. This is our last rebirth. 
For us there is no renewed existence.” 

287. Bhikkhus! There are these five kinds of sense- 
pleasure. And what are the five? They are: visible objects 
cognizable by eye-consciousness, desirable, delightful, pleasing, 
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alluring, accompanied by sensual attachment and enticing; 
sounds cognizable by ear-consciousness ...p... smells cognizable 
by nose-consciousness .... tastes cognizable by tongue- 
consciousness .... and physical contact congnizable by body- 
consciousness, desirable, delightful, pleasing, alluring, accompanied 
by sensual attachment and enticing. Bhikkhus! These are the 
five kinds of sense-pleasure. 

Bhikkhus! Those samarjas and brahman as who enjoy 
the five kinds of sense-pleasure, with greed, with bewilderment, 
with strong attachment, without seeing the fault, and without 
knowledge of escape, should be known thus: “They have 
fallen into misfortune; they have fallen into ruin; they are 
subjected to whatever the Evil One wishes to do.” 

Bhikkhus! For instance, if a deer living in the forest 
were to fall into sleep on a heap of snares in which he was 
caught, he should be known thus: "he has fallen into misfortune; 
he has fallen into ruin; he is subjected to whatever the hunter 
wishes to do. When the hunter came, he would not be able 
to get away" Even so, those samaras and brahamangs who 
enjoy the five kinds of sense-pleasure with greed, with 
bewilderment, with strong attachment, without seeing the fault 
and without knowledge of escape, should be known thus: 
"They have fallen into misfortune; they have fallen into ruin; 
they are subjected to whatever the Evil One wishes to do.” 

Bhikkhus! Those samaqas and brahmagas who enjoy 
these five kinds of sense pleasure without greed, without 
bewilderment and without strong attachment, seeing the fault 
arid knowing the way of escape, should be known thus: 
“They have not fallen into misfortune; they have not fallen 
into ruin; they are not subjected to whatever the Evil One 
wishes to do." 

Bhikkhus! For instance, if a deer living in the forest 
were to fall into sleep on a heap of snares in which he was 
not caught, he should be known thus: "He has not fallen into 
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misfortune; he has not fallen into ruin; he is not subjected to 
whatever the hunter wishes to do. When the hunter came, he 
would be able to get away." Even so those samaqas and 
brahmaijas who enjoy these five kinds of sense pleasure, 
without greed, without bewilderment, without strong attachment, 
seeing the fault and knowing the way of escape, should be 
known thus: "They have not fallen into misfortune; they have 
not fallen into ruin; they are not subjected to whatever the 
Evil One wishes to do." 

Bhikkhus! For instance, a deer living in deep forest 
might roam about in it without any fear as he stands up or 
sits down or falls into sleep. Why is it so? It is because, 
bhikkhus, he is out of sight of the huntsman. 

Bhikkhus! Similarly, the bhikkhu, being detached from 
sensual pleasures and being detached from demeritorious factors, 
achieves and remains in the first jhana, which has vitakka 
and vicara and which has plti and sukha born of detachment 
from hindrances (m varan as). Bhikkhus! This bhikkhu is said 
to be one who has made the Evil One blind, and having 
blotted out the Evil One’s vision has gone out of sight of the 
Evil One. 

And again, bhikkhus, having got rid of vitakka and 
vicara, the bhikkhu achieves and remains in the second 
jhana, with internal tranquillity, with enhancement of one- 
pointedness of mind, devoid of vitakka and vicara, but with 
plti and sukha born of cortcentration. Bhikkhus! This bhikkhu 
is said to be ...p... has gone out of sight of the Evil One. 

And again, bhikkhus, the bhikkhu, having been de¬ 
tached from plti as well, dwells in equanimity with mindfulness 
and clear comprehension, and experiences sukha in mind and 
body. That bhikkhu achieves and remains in the third jhana 
for which the Ariyas praise him as one who abides in 
happiness, possessed of equanimity and mindfulness. Bhikkhus! 
This bhikkhu is said to be ...p... has gone out of sight of the 
Evil One. 
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And again, bhikkhus, the bhikkhu, by dispelling both 
pleasure and pain and by the previous disappearance of 
gladness and sadness, achieves and remains in the fourth 
jhana, which has neither pain nor pleasure but has purity of 
mindfulness born of equanimity. Bhikkhus, this bhikkhu is 
sard to be ...p.. has gone out of sight of the Evil One. 

And again, bhikkhus, the bhikkhu, with complete 
transcending of rupasanha, with the disappearance of patigha 
sahha, with non attention to nanatasahha and with concentra¬ 
tion on the concept “Space is infinite,” achieves and remains 
in the Akasanancayalana jhana. Bhikkhus, this bhikkkhu is 
said to be ...p... has gone out of sight of the Evil Qne. 

And again, bhikkhus, the bhikkhu, completely passing 
beyond the Akasanahcayatana jhana and concentrating on 
the concept: “Consciousness is infinite”, achieves and remains 
in the Vinhanancayatana jhana. Bhikkhus, this bhikkhu is 
said to be ...p... has gone out of sight of the Evil One. 

And«again, bhikkhus, the bhikkhu, completely passing 
beyond the Vinnanancayatana jhana and concentrating on 
the concept: “Nothing is there,” achieves and remains in the 
Akihcanhayalana jhana. Bhikkhus, this bhikkhu is said to 
be ...p... has gone out of sight of the Evil One. 

And again, bhikkhus, the bhikkhu, completely passing 
beyond the Akiheahhayalana jhana, achieves and remains in 
the Nevasahhanasannayatana jhana. Bhikkhus, this bhikkhu 
is said to be ...p... has gone out of sight of the Evil One. 

And again, bhikkhus, the bhikkhu, completely passing 
beyond the Nevasahhanasannayatana jhana, achieves and 
remains in the cessation of perception and sensations. Having 
seen the truth through wisdom, the asavas (in him) become 
extinct. Bhikkhus, this bhikkhu is said to be one who has 
made the Evil One blind, and having blotted out the Evil 
One's vision, has gone out of sight of the Evil One. 

(That bhikkhu) has crossed over intense craving (or 
clinging to sense- objects). He (now) walks fearlessly, stands 
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fearlessly, sits fearlessly and sleeps fearlessly. Why is it so? 
It is, bhikkhus, because he has gone out of sight of the Evil 
One, Mara. 

Thus spoke the Bhagava. Delighted, these bhikkhus 
rejoiced in what the Bhagava had said. 

End of Pasarasi Sutta, 
the sixth in this vagga. 


7. COL,AHATTHIPADOPAMA SUTTA 

The Lesser Discourse 
on the Elephant Footprint Simile 

288. Thus have I heard: 

Once the Bhagava was dwelling at the Jetavana mon¬ 
astery of Anathapipcjika in SavatthT. At that time the brahmin 
Japusopi came out of SavatthT at noontime in a chariot 
drawn by all white mares. Then he saw Pilotika, the wander¬ 
ing ascetic coming from afar and he said to Pilotika, the 
wandering ascetic. 

“Friend Vacchayana, 1 where have you come from at 
this noontime?” 

“Friend, I have come from the presence of Samapa 
Gotama.” 

“Friend, what do you think of the depth of Samapa 
Gotama’s wisdom? Do you regard him as a wise man?” 

“Friend, what kind of a man am I? What kind of a 
man am 1 to be able to know the depth of Samapa Gotama’s 


1. Vicchayana: 
Viccha clan. 


Pilotika. the 
hence, he 


wandering ascetic was a member of the 
was called Vicchayana. 
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wisdom? Anyone who knows the depth of Samaqa Gotama’s 
wisdom must be someone who is of iike-wisdom as Samaria 
Gotama.” 

“Friend, you praise Samaqa Gotama highly.” 

“Friend, what kind of a man am I? Being what kind 
of a person should I be able to praise Samaqa Gotama? That 
Revered Gotama deserves praise only in praiseworthy terms. 
He is superior to devas and men.” 

“Friend, for what reason does the Revered Vaccayana 
adore Samaqa Gotama so much?” 

“Just as, friend, an intelligent man living in the land 
of elephants were to see a big elephant's footprint which is 
long and broad, he would conclude that it was indeed a huge 
elephant, so also since the time I saw the four marks of 
knowledge in Samara Gotama, I have arrived at the conclusion 
that the Bhagava is the Perfectly Self-enlightened One; that 
the Dhamma is well proclaimed by the Bhagava and that the 
Sanftgha, the oredr of the disciples of the Bhagava, is endowed 
with right practice. 

289. What are the four (marks of knowledge)? Friend, 
in this world I have seen some wise rulers of the ruling class 
who have abstruse knowledge, who are familiar with other 
doctrines and who are like the archers that can shoot an 
arrow right through a Hair. They go about, apparently destroying 
other beliefs by means of their knowledge. 

Friend, when they heard thus: “Samaqa Gotama is 
coming to such and such a village or a market-town,” they 
devised a question, saying, “We shall approach Samapa Gotama 
and pose this question. If being asked by us thus, he answers 
thus, we will then reprove him thus. On being asked by us thus, 
if he answers like that, then we will reprove him in that way.” 

On hearing thus: “Samaqa Gotama has come to such 
and such a village or a market-town,” they approached him. 
Then Samara Gotama instructed, exhorted, roused and gladdened 
them with a talk on the Dhamma. On being instructed, 
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exhorted, roused and gladdened by Samaria Gotama with a 
talk on the dhamma they did not even pose their question to 
Samaria Gotama, let alone reprove him. In fact, they became 
the disciples of Samaria Gotama. 

Friend, since the time I saw this First mark of knowl¬ 
edge in Samaria Gotama, I have come to the conclusion that 
the Bhagava is the Perfectly Self-enlightened One, that the 
Dhamma is well proclaimed by the Bhagava, that the Sarrt 
gha, the order of the disciples of the Bhagava, is endowed 
with right practice. 

Again, friend, I have seen in this world some wise 
brahmins ...p... some wise householders ...p... some wise 
samaqas who have abstruse knowledge, who are familiar 
with other doctrines and who are like the archers that can 
shoot an arrow right through a hair. They go about, apparently 
destroying other beliefs by means of their knowledge. 

Friends, when they heard thus: “Samaria Gotama is 
coming to such and such a village or a market-town” they 
devised a question saying: “We shall approach Samaria Gotama 
and pose this question. On being asked by us, he answers 
thus, we will then reprove him thus. On being asked by us 
thus, he answers like that, then we reprove him in that way.” 

On hearing thus: “The Samaria Gotama has come to 
such a village or a market-town,” they approached him. Then 
Samaria Gotama instructed, exhorted, roused and gladdened 
them with a talk on thq dhamma. On being instructed, 
exhorted, roused and gladdened by the Samaria Gotama with 
a talk on dhamma they did not even pose their question to 
Samaria Gotama, let alone criticize him. In fact, they asked 
Samaria Gotama for permission to leave household life and 
enter the homeless life. 

Samaria Gotama admitted them into the order. They 
became bhikkhus in the order and dwelling in seclusion, 
vigilant and diligent, and directing their mind (to Nibbana), 
soon, realized by themselves, in this very life, through Magga 
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Insight (abinna), they attained and abided in (the fruit of) the 
noblest and supreme arahatship which is the ultimate goal of 
the Noble Practice for which sons of good families rightly 
renounce hearth and home to lead the homeless life. 

They say: “Friends, we were close to (spiritual) disas¬ 
ter. We came close to missing (our spiritual goal). As a 
matter of fact, formerly we claimed to be samanas without 
being samanas. We claimed to be brahmanas without being 
brahmanas. We claimed to be arahats without being arahats. 
Only now we are samanas. Only now we are brahmanas. 
Only now we are arahats." 

Friend, since the time I saw this fourth mark of 
knowledge in Samana Gotama, I have arrived at the conclu¬ 
sion that the Bhagava is the Perfectly Self-enlightened One, 

m 

that the Dhamma is well proclaimed by the Bhagava and that 
the Sarrtgha, the order of the disciples of the Bhagava, is 
endowed with the right practice. 

Friend, since the time I saw these four marks of 
knowledge in Samana Gotama. 1 have arrived at the conclu¬ 
sion that the Bhagava is the Perfectly Self-enlightened One, 
that the Dhamma is well proclaimed by the Bhagava and that 
the Sarhgha, the order of the disciples of the Bhagava,is 
endowed with the right practice. 

290. When Pilotika, the wandering ascetic spoke thus, 
the brahmin JanussopT got down from the chariot drawn by 
all-white mares and putting his upper robe on one shoulder, 
he raised his joined palms towards the direction of the 
Bhagava and uttered thrice these words of joy: 

“Veneration to the Exalted One, the Homage Worthy, 
the Perfectly Self-Enlightened. 

Veneration to the Exalted One, the Homage Worthy, 
the Perfectly Self-Enlightened. 

Veneration to the Exalted One, the Homage Worthy, 
the Perfectly Self-Enlightened.” 
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“Perhaps at one time or the other we may meet 
with that Samaqa Gotama. Perhaps we may have some 
conversation with him.” 

Later on, the Brahmin Jarjussoiji approached the Bhagava 
and engaged in mutually pleasing words of greeting with the 
Bhagava. After bringing to an end the glad and courteous 
words of greeting, he sat in a suitable place, and recounted 
to the Bhagava all the conversations that he had with Pilotika, 
the wandering ascetic. 

Thereupon the Bhagava said, “Brahmin, by this much, 
the simile of the elephant's foot-print is not complete in detail. 
Listen to the discourse whereby the simile of the elephent’s 
foot-print is made complete in detail. Bear it well in mind, I 

shall speak. 

“Very well. Venerable Sir,” replied the Brahmin 

Jaqussoni. 

The Bhagava spoke thus: 

291. Just as, brahmin, a man living in the land of 
elephants might, enter the forest and might see a big el¬ 
ephant's footprint which is long and broad. But one who 
lives in the land of elephants and who is well versed in 
elephant lore, does not conclude on the face of it that it is a 
big bull elephant. Why is it so? Because, brahmin, there were 
dwarfish Vamanika cow elephants that have big footprints, 
and the footprint he saw might be one of those of the cow 
elephants. 

He follows the track steadily. Then he might see in 
the forest a large elephant footprint which is long and broad 
and marks of rubbing with the tusks at some high points. But 
one who lives in the land of elephants and who is well 
versed in elephant lore, does not conclude on the face of it 
that it is a big bull elephant. Why is it so? Because, biahmin, 
there were long-legged Uccakajarika cow elephants that have 
big footprints and tusks that are far apart and the footprint he 
saw might be one of those of the female elephants. 
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He follows the track steadily. Then he might see in 
the forest a large elephant footprint which is long and broad 
and marks of rubbing and that of thrusting and scratching 
with the tusks at some high points. But one who lives in the 
land of elephants and who is well versed in elephant lore, 
does not conclude on the face of it that it is a big bull 
elephant. Why is it so? Because, brahmin, there were 
Uccakaqeruka cow elephants that have big footprints, long 
legs and tusks like a slightly opened flower-bud, and the 
footprint he saw might be one of those of the cow elephants. 

He follows the track steadily. Then he might see in 
the forest a big elephant footprint which is long and broad 
and marks of rubbing, thrusting and scratching with tusks and 
broken twigs at some high points. He might also see that bull 
elephant at the foot of a tree or on the plain, walking, 
standing, crouching or sleeping. He might then conclude that 
that bull was the great elephant (which he had been tracking). 

In the same way, brahmin, there arises in this world 
the Tathagata who is worthy of special veneration, who truly 
comprehends all Dhammas by his own intellect and insight, 
who possesses penetrative Knowledge and perfect practice of 
morality, who speaks only what is beneficial and true, who 
knows all the three worlds who is incomparable in taming 
those who deserve to be tamed, who is the Teacher of devas 
and men, who is the Enlightened One knowing and teaching 
the Four Ariya Truths, and who is the Most Exalted. Through 
special apperception, he personally realizes the world comprising 
devas, maras, and brahmas, and also the world of human 
beings with its samaqas and brahmanas, kings (samutideva) 
and men, and knowing it, he expounds on it. He proclaims 
the dhamma which is excellent at the beginning, excellent at 
the middle, and excellent at the end, with richness in meaning 
and words. He reveals the Noble Practice which is complete 
in all aspects and is absolutely pure. 
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A householder, or his son, or anyone belonging to 
any family, listens to that dhamma. On hearing the dhamma 
he develops faith in the Tathagata. When faith is thus developed, 
he considers thus: “Confined is the life of a householder, it 
is a path laden with dust (of defilement). A samaqa's life is 
like an open plain. Difficult it is for a layman to pursue the 
Noble Practice in all its fullness, in all its purity, like a 
polished conch. Now, it were better for me to shave off my 
hair and beard, don the bark-dyed robe, renounce hearth and 
home, and become a recluse leading the homeless life.” 

“Afterwards, he gives up his mass of wealth, great or 
small, leaving his circle of relatives, be they few or be they 

a 

many, shaves off his hair and beard, dons the bark-dyed 
robe, renounces hearth and home, and becomes a recluse 
leading the homeless life”. 

292. After thus becoming a bhikkhu, he observes the 
morality and precept required of a bhikkhu. He abandons all 
thoughts of taking life and abstains from destroying life, 
setting aside the stick and the sword, being ashamed to do 
evil, and being compassionate dwells with solicitude for the 
welfare of all living beings. 

He abandons all thoughts of taking what is not given 
and abstains from taking what is not given. He accepts only 
what is given, wishing to receive only what is given. He 
lives a pure life free from stealing. 

Having abandoned -unchastity he lives a chaste life, 
remaining aloof from unchastity, abstaining from sexual 
intercourse, which is the practice of layfolks. 

He abandons all thoughts of lying and abstains from 

* 

telling lies, speaking only the truth, never swerving, and 
remaining steadfast (in truth), trustworthy and not deceiving 
(anyone in) the world. . 

♦ 

He abandans all thoughts of slandering and abstains 
from slander. What he hears from this man he does not relate 
to that man to sow the seed of discord between them, nor 
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does he relate what he hears from that man to this man to 
sow the seed of discord between them. He reconciles those 
who are at variance. He encourages those who are in accord. 
He delights in unity, loves unity and rejoices in unity: He 
speaks words that create harmony. 

He abandons all thoughts of speaking harshly and 
abstains from harsh speech. He speaks only those words 
which are blameless, pleasing to the ear, affectionate, going 
to the heart, courteous, pleasing to many and heartening to 
many. 

He abandons all thoughts of talking frivolously and 
abstains from frivolous talks. He speaks at the appropriate 
time, speaks what is factual, speaks what is meaningful, 
speaks in accordance with dhamma and speaks in accordance 
with Vinaya. He speaks words that are memorable, timely, an 
opportune with reasons, confined within limits, and conducive 
to welfare. 

293. He abstains from destroying all seeds and veg- 
etation. He takes only one meal a day; he keeps away from 
food at night; he refrains from eating after mid-day. He 
abstains from dancing, singing, music and watching shows 
which are strumbling blocks to the Noble Practice. He abstains 
from wearing flowers, using perfume and anointing with 
unguents which tend to beautify and adorn a person. He 
abstains from sleeping on high and luxurious beds and seats. 
He abstains from the acceptance of gold and silver. He 
abstains from the acceptance of raw grains. He abstains from 
the acceptance of uncooked meat. He abstains from the 
acceptance of women and girls. He abstains from the acceptance 
of male . slaves and female slaves. He abstains from the 
acceptance of goats and sheep. He abstains from the acceptance 
of fowls and pigs. He abstains from the acceptance of 
elephants, cattle, horses and asses. He abstains from the 
acceptance of fields and plots. He abstains from acting as a 
messenger or a courier. He abstains from buying and selling. 
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He. abstains from cheating with weight, cheating with bronze 
and cheating with measures. He abstains from cunning means 
of bribery, deception and fraud. He abstains from maiming, 
murdering, holding persons in captivity, committing highway 
robbery, plundering villages and committing dacoity. 

294. That bhikkhu is contented with robes just 
sufficient to protect his body and with alms-food just sufficient 
to maintain his stomach. Wherever he goes, he goes only 
taking his requisites. Just as a winged bird wherever it flies, 
files only with its burden of wings, so also the bhikkhu is 
contented with robes just sufficient to protect his body and 
with alms-food just sufficient to maintain his stomach. Wherever 
he goes, that bhikkhu goes only taking his requisites. That 
bhikkhu possessing this noble group of moral precept, enjoys 
within himself happiness that is free from blame. 

295. On seeing a visible object with the eyes, that 
bhikkhu does not take in its characteristics (such as male, 
female ...) nor its secondary details (such as expression, 
behaviour...) 

If the faculty of sight is left ungarded, such evil 
demeritorious dhammas as covetousness and dissatisfaction 
stemming from that would overpower him as he fails to 
control his eye-faculty. So he sets himself to the task of 
guarding his faculty of sight, keeps watch on it, and gains 
control over it. 

On hearing a sound with the ear ...p... smelling an 

odour with the nose . tasting a flavour with the tongue. 

contacting tangible object with the body . cognizing the 

mind-object with the mind, he does not take in the characteristic 
(such as pleasing or unpleasing nor its secondary details). 
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If the faculty of mind is left unguarded, such evil demeritorious 
dhamma as covetousness and dissatisfaction stemming from 
that would overpower him as he fails to contorl his mind 
faculty. So he sets himself to the task of guarding his faculty 
of mind, keeps watch on it, and gains control over it. 

And that bhikkhu endowed with this noble control of 
the sense faculties, enjoys within himself happiness unalloyed 
(with defilements of the mind). A bhikkhu keeps himself 
completely aware, in moving forward or back; keeps himself 
completely aware, in looking forwards or sidesways; keeps 
himself completely aware, in bending or stretching his limbs; 
keeps himself completely aware, in carrying or wearing the 
great robe (i.e., double layered robe), alms-bowl and the other 
two robes; keeps himself completely aware in eating, drink¬ 
ing, chewing and savouring (food and beverages); keeps 
himself completely aware, in urinating and defecating; keeps 
himself completely aware, in walking, standing, sitting, falling 
asleep, waking, speaking and observing silence. 

296. That bhikkhu endowed with this noble group of 
moral precepts, endowed with this noble self-control, en¬ 
dowed with this noble mindfulness and endowed with clear 
comprehension, and resorts to a lonely place such as a forest, 
the foot of a tree, a hill-side, a gully, a mountain cave, a 
cemetery, a thicket, an open plain, a heap of straw. 

After having had his meal, he returned from the place 
of alms-gathering, he sits down cross-legged and upright and 
establishes mindfulness in meditation. 

Then, that bhikkhu dissociates himself from coveting^ 
the world (i.e., the five aggregates which are the objects of 
clinging) and abides with his mind free from covetousness, 
(thereby) cleansing his mind of covetousness altogether. He 
dissociates himself from ill will, abides with his mind free 
from ill will and develops goodwill towards all living beings, 
(thereby) cleansing his mind of ill will altogether. He disso¬ 
ciates himself from sloth and torpor, abides with his mind 
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free , from sloth and torpor with perception of light, mindfulness 
of comprehension (thereby) cleansing his mind of sloth and 
torpor altogether. He dissociates himself from restlessness and 
worry and being undistracted, he abides with inner peace of 
mind, (thereby) cleansing his mind of restlessness and worry 
altogether. He dissociates himself from doubt, and having 
overcome doubt, he abides without wavering in meritorious 
dhamma, (thereby) cleansing his mind of doubt altogether. 

297. That bhikkhu having got rid of these five 
hindrances (nlvaranas) that defile the mind and that weaken 
wisdom, and being detached from sensual pleasures and 
being detached from demeritorious factors that bhikkhu acheives 
and remains in the first jhana which has vitakka and vicara 
and which, has plti and sukha born of detachment from the 
hindrances (nlvaranas). 

Brahmin, this first jhana is said to be the Tathagata's 
footprint knowledge, the Tathagata's mark of rubbing with 
knowledge, and the Tathagata's thrusting and scratching with 
the tusk of knowledge. But just by this much, the ariyan 
disciple of the Bhagava does not come to the conclusion that 
the Bhagava is the Perfectly Self-Enlightened One, that the 
Dhamma is well proclaimed by the Bhagava, that the Sairi 
gha, the order of the disciples of the Bhagava, is endowed 
with right practice. 

And again, brahmin, having got rid of vitakka and 
vicara, the bhikkhu achieves and remains in the second jhana 
with internal tranquillity, with enhancement of one-pointedness 
of mind,devoid of vitakka and vicara, but with plti and sukha 
born of concentration. 

Brahmin, this second jhana also is said ...p... the Sarrt 
gha, the order of the disciples of the Bhagava, is endowed 
with right practice. 

And again, brahmin, the bhikkhu having been detached 
from plti as well, dwells in equanimity with mindfulness and 
clear comprehension, and experiences sukha in mind and 
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body. That bhikkhu achieves and remains in the third jhana, 
for which the ariyas praise him as one who abides in 
happiness, possessed of equanimity and mindfulness. 

Brahmin, this third jhana also is said ...p... the Saifi 
gha, the order of the disciples of the Bhagava, is endowed 
with the right practice. 

And again, brahmin, that bhikkhu by dispelling both 
pleasure and pain, and by the previous disappearance of 
gladness and sadness, achieves and remains in the fourth 
jhana, which, has neither pain nor pleasure, but has purity of 
mindfulness born of equanimity. 

Brahmin, this fourth jhana also is said to be the 
Tathagata's footprint of knowledge, the Tathagata's marks of 
rubbing with knowledge, and the Tathagata's thrusting and 
scratching with the tusk of knowledge. But just by this much, 
the ariyan disciple of the Bhagava does not come to the 
conclusion that the Bhagava is the Perfectly Self-Enlightened 
One, that the Dhamma is well proclaimed by the Bhagava, 
that the Sarrtgha, the ^der of the disciples of the Bhagava, 
is endowed with right practice. 

298. When the settled mind has thus become perfectly 
pure, cleansed, unblemished, uncontaminated (by defilements), 
malleable, pliable, firm and imperturbable, that bhikkhu directed 
his mind towards the knowledge of past existences 
Pubbenivasanussati napa. He recollects many and varied past 
existences namely, one past existence, also two past existences 
...p... irj this way he recollects his many and varied past 
existences together with characteristics and related facts (such 
as names and clans). 

Brahmin, this knowledge of past existences, 
pubbenivasanussatinarja, also is said to be the Tathagata's 
footprint (mark of knowledge), the Tathagata's marks of 
rubbing with (i.e application of) the knowledge, and the 
Tathagata's marks thrusting and scratching with the tusk of 
knowledge. But just by this much, the ariyan disciple of the 
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Bhagava does not come to the conclusion that the Bhagava 
is the Perfectly Self-Enlightened One, that the Dhamma is 
well proclaimed by the Bhagava, that the Sairigha, the order 
of the disciples of the Bhagava, is endowed with right 
practice. 

When the settled mind has thus become perfectly 
pure, cleansed, unblemished, uncontaminated (by defilements), 
malleable, pliable firm and imperturbable, that bhikkhu directed 
his mind towards Cutupapata nai)a, the knwoledge that enables 
him to know the passing away and arising of beings. With 
Dibbacakkhu nana, the psychic power of divine sight, which 
is extremely clear, surpassing the sight of men ...p... he sees 
beings arising in accordance with their own kamma. 

Brahmin, this Cutupapata nana, the knowledge of 
passing away and arising of beings also is said to be the 
Tathagata's footprint of knowledge, the Tathagata’s mark of 
rubbing with the knowledge, and the Tathagata's thrusting 
and scratching with the tusk of knowledge. But just by this 
much,the ariyan disciple of the Bhagava does not come to 
the conclusion that the Bhagava is the Perfectly Self- Enlightened 
One, that the Dhamma is well proclaimed by the Bhagava, 
that the Sarrt-gha,the order of the disciples of the Bhagava, is 
endowed with right practice. 

299. When the settled mind has thus become perfectly 
pure, cleansed, unblemished, uncontaminated (by defilements) 
malleable, pliable, firm and imperturbable, that bhikkhu directed 
his mind towards Asavakkhaya nana, the knowledge that 
exhausts the asavas. He understands truly that this is dukkha; 
he understands truly that this is the origin of dukkha; he 

understands truly that this is the cessation of dukkha; he 

/ 

understands truly that this is the way leading to the cessation 
of dukkha. He understands truly that these are the asavas. He 
understands truly that this is the origin of asavas; he understands 
truly that this is the cessation of asavas; he understands truly 
4hat this is the way leading to the cessation of asavas. 
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Brahmin, this knowledge that exhausts the asavas, 
asavakkhaya hana, is said to be the Tathagaia's footprint of 
knowledge, the Tathagaia's mark of rubbing with knowledge, 
and the Tathagata's thrusting and scratching with the tusk of 
knowledge. But just by this much, the ariyan disciple of the 
Bhagava has not yet come to the conclusion regarding the 
Triple Gem. However, he has reached to the extent of 
believing thus: “The Bhagava is Perfectly Self-enlightened 
One, the Dhamma is well proclaimed by the Bhagava, the 
Sairigha, the order of the disciples of the Bhagava is endowed 
with right practice”. 

Knowing thus and seeing thus, his mind is liberated 
from kamasava, the defilement of sense-pleasure, is liberated 


from bhavasava, the defilement of hankering after (better) 
existences, is liberated from avijjasava, the defilement of 
ignorance. When (the mind was thus) liberated there occurred 


the knowledge “It is liberated”; he knows: 


"Rebirth is ended; 


the Noble Practice has been accomplished, what needed to 


be done (for attainment of Magga Insight) has been done, 
nothing else remains to be done for this attainment of Magga. 
Brahmin, the knowledge (Paccavekkharja narja) is said to be 
the Tathagata's footprint (mark of knowledge) and the Tathagata's 
mark of rubbing with (i.c application of) the knowledge and 
the Tathagata’s marks of thrusting and scratching with the 
tusk of knowledge. But just by this much, the ariyan disciples 
of the Tathagata has not yet come to the conclusion regarding 
that the Triple Gem. However he has reached to the extend 
of believing thus: The Bhagava is the Perfectly Self-enlightened 
One, that the Dhamma is well proclaimed by the Bhagava, 
that the Sarrtgha, the order of the disciples of the Bhagava, 
is endowed with right practice. 

Brahmin, by this much, the simile of the elephant’s 
footprint is complete in detail. 

When this was said, brahmin Jan ussor l> said lo the 


Bhagava thus: 
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“O Gotama! Excellent it is! O Gotama! Excellent it 
is.! It is, O Gotama, as if one turns up what lies upside 
down, as if one uncovers what lies covered, as if one shows 
the way to another who is lost, as if one holds up a lamp in 
the darkness for those with eyes to see visible objects. Even 
so the Revered Gotama has taught the dhamma in various 
ways. I take refuge in the Revered Gotama, I take refuge in 
the Dhamma and I take refuge in the Sarrtgha. May the 
Revered Gotama take me as a disciple who has taken refuge 
(in the Buddha, the Dhamma and the Sarrtgha) from today 
onwards till the end of life. 

End of Culahatthipadopama Sutta, 
the Seventh in this vagga. 


8. MAHAHATTHIPADOPAMA sutta 


The Great Discourse 
on the Elephant Footprint Simile 

300. Thus have I heard: 

At one time the Bhagava was residing at the Jetavana 
monastery of Anathapirjcjika in Savatthl. Then the Venerable 
Sariputta addressed the bhikkhus, saying: “Reverend bhikkhus! 

“The bhikkhus replied to the Venerable Sariputta,saying: “Your 

» 

Reverence!” And the Venerable Sariputta spoke thus: Your 
Reverences! Just as any footprint of beings that walk the 
earth can be contained in an elephant footprint and (thus) the 
elephant’s footprint is said to be supreme among all footprints 
because of its great size, even so, all meritorious factors can 
be reckoned under the Four Ariya Truths. And what are 
these four (in which all meritorious factors can be included)? 
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They are the Ariya Truths of dukkha, 1 the Ariya Truth of the 
cause of dukkha, the Ariya Truth of the cessation of dukkha 
and the Ariya Truth of the way leading to the cessation of 
dukkha. 

301. Your Reverences! What is the Ariya Truth of 
dukkha? (Repeated) coming into existence is dukkha; ageing 
also is dukkha; death also is dukkha; grief, lamentation, pain, 
distress and despair are also dukkha; craving for what one 
cannot get and not getting it is also dukkha. In brief the five 
aggregates which are the objects of Clinging are dukkha. 

And what, Your Reverences, are the five aggregates 
which are the objects of Clinging? They are: the corporeal- 
aggregate which is the object of Clinging, the sensation- 
aggregate which is the object of Clinging, the perception- 
aggregate which is the object of Clinging, the volitional 
activities-aggregate which is the object of Clinging, and the 
consciousness-aggregate which is the object of Clinging. 

And what. Your Reverences, is the corporeal-aggre¬ 
gate which is the object of Clinging? It consists of the four 
great primary elements and of corporeality derived from the 
four great primary elements. And what, your Reverences, are 
the four great primary elements? They are pathavl element, 
the element of solidity, apo element, the element of fluidity 
and cohesion, tejo element, the element of heat and cold, and 
vayo element, the element of motion. 2 


1. Dukkha as an Ariya Truth is left untranslated. ‘Suffering’ and‘ill’ 

are inadequate renderings. Dukkha is inherent in existence. The 
live aggregates which are the objects of Clinging therefore embody 
dukkha. Dukkha has connotations of impermanence, insubstantial¬ 
ity, unsatisfactoriness, emptiness, imperfection, insecurity, besides 
the obvious ones of ‘suffering’, ‘physical pain’ and ‘mental afflic¬ 
tion.’ 

2. These can be directly translated as the earth element, the water 
element. the lire element mu I the air element respectively. Hut such 
a renderin'! may he misleading. 
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302. And what. Your Reverences, is the pathavl 
element, the element of solidity? There is pathavl element in 
oneself, just as there is external pathavl element. 

Your Reverences! What is the pathavl element in 
oneself? What is in oneself, pertains to oneself, and is hard, 
solid and clung to (by craving and wrong view) is pathavl 
element in oneself. And what is it? It is the hair of the head, 
the hair of the body, nails, teeth, skin, flesh, sinews, bones, 
marrow, kidneys, heart, liver, membranes, spleen, lungs, large 
intestine, small intestine, (contents of the) stomach, faeces 
and whatever else is in oneself, pertains to oneself* and is 
hard, solid and clung to. These, Your Reverences, are called 
the pathavl element in oneself. 

rhe pathavl element in oneself and the external pathavl 
element are both merely the element of pathavl. 

That (pathavl element) should be seen as it really is, 3 
with right understanding, thus: “This is not mine; this is not 
‘I’; this is not my atta, Self,” Having thus seen this (pathavl 
element) as it really is, with right understanding, one gets 
disgusted with the pathavl element and one’s mind becomes 
free of attachment to the pathavl element. 

Your Reverences! There comes a time when the 
external apo element, the element of fluidity and cohesion, 
becomes extremely unsettled. At such a .time, the external 
pathavl element dissolves. Your Reverences! (Thus) the im¬ 
permanent, unenduring, destructible and changeable nature of 
even that immense external pathavl element becomes plainly 
evident. Then why should there be any clinging to this body, 
which lasts only for a short while and is clung to by craving, 
as T or ‘mine’ or ‘I am’? Then, for that bhikkhu (who 
reflects thus) there will indeed be no clinging to the pathavl 
element in oneself. 

3. The (rue nature of pathavi lies in (he fact that it is subject (o 
(he law of anicca (impermanence), dukkiia, and anatta (non-Self, non- 
Ego). 
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Your Reverences! If others abuse, revile, blame and 
harass that bhikkhu, he understands thus: “ This unpleasant 
sensation due to sensory impingement on the ear has arisen in 
me. It has its cause. It does not arise without cause. And 
what is the cause? Contact (or sensory impingement) is the 
cause.” And he perceives that ear-contact is not permanent; 
sensation (due to that ear-contact) is not permanent; percep¬ 
tion (due to that ear-contact) is not permanent; volitional 
activities (due to that ear-contact) are not permanent; con¬ 
sciousness (due to that ear-contact) is not permanent. The 

mind of that bhikkhu enters upon 4 the element-object, be¬ 
comes calmly clear, composed and settled, 5 

If, Your Reverences, others might attack that bhikkhu 
with undesirable, disagreeable and unpleasant blows (lit.," con¬ 
tact) with the hand, with clods of earth, with sticks and with 
weapons, he understands thus: “It is the nature of this body 
to be subjected to blows with the hand, with clods of earth, 
with sticks and with weapons. In the parable of the saw, the 
Bhagava has admonished thus: ‘Bhikkhus! Vile thieves 
might cut off small or large limbs of the body with a double- 
handled saw. Whoever, when subjected to this treatment, 
might harbour thoughts of enmity is in that case not follow¬ 
ing my teaching.’ I will strive with unrelenting effort and 
resolve. Unremitting (lit., unforgetful) mindfulness shall be 
established (in me). My body will become tranquil and calm 
(lit., unexcited). My mind will become composed and settled 
(on a single object). Now, let this body receive blows with 
the hand, with clods of earth, with sticks and with weapons. 


« 

4. enters upon: pakkhandati: the mind engaged in insight- medita¬ 
tion centres upon or concentrates on the element- object (i.e. the 
auditory object or sound) and perceives it as impermanent, as dukkha. 


as non-Self. 

5. settled: adhimuccali, lit., decides; that is, comes to a decision as 
to the true nature of the element-object, by seeing if just as an element, 
with no ground for attachment or aversion to it. The element-object 
here refers to the sound of abuse. 
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This teaching of the Buddhas should be followed (lit., carry 
out).” 

Your Reverences! If, however, that bhikkhu, in spite 
of thinking upon (the virtues of) the Buddha thus, thinking 
upon (the virtues of) the Dhamma thus and thinking upon 
(the virtues of) the Sarhgha thus, fails to establish himself in 
equanimity based on meritoriousness, he will become agitated 
and alarmed because of this, thinking: “In spite of my 
thinking upon (the virtues of) the Buddha thus, of my 

thinking upon (the virtues of) the Dhamma thus, of my 

thinking upon (the virtues of) the Sarrtgha thus, I fail to 
establish myself in equanimity based on meritoriousness. In¬ 
deed, it is a loss for me. It is no gain for me. It is bad for 

i 

me. It is not good for me.” 

Just as a daughter-in -law becomes agitated and alarmed 
on seeing her father-in-law, even so that, bhikkhu, who, in 
spite of thinking upon (the virtues of) the Buddha thus, of 
thinking upon (the virtues of) the Dhamma thus and of 

thinking upon (the virtues of) the Sarrtgha thus, fails to 

establish himself in equanimity based on meritoriousness, will 
become agitated and alarmed because of this, thinking: “In 
spite of my thinking upon (the virtues of) the Buddha thus, 
of my thinking upon (the virtues of) the Dhamma thus and of 
my thinking upon (the virtues of) the Sarrtgha thus. I fail to 
establish myself in equanimity based on meritoriousness. In¬ 
deed, it is a loss for me. It is no gain for me. It is bad for 
me. It is not good for me.” 

(But) Your Reverences, if that bhikkhu, thinking upon 
(the virtues of) the Buddha thus, thinking upon (the virtues 
of) the Dhamma thus and thinking upon (the virtues of) the 
Sarrtgha thus, establishes himself in equanimity based on 


meriloi iousness, he, because of this, is pleased. Your Rever¬ 


ences! To this extent also, that bhikkhu has done much 


in 


following the Buddha’s teaching). 
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303. Your Reverences ! what is the apo element, the 
element of fluidity and cohesion? There is apo element in 
oneself, just as there is external apo element. 

And what, Your Reverences, is apo element in one¬ 
self ? What is in oneself, pertains to oneself, and is fluid or 
has the property of fluidity and is clung to (by craving and 
wrong view) is apo element in oneself. And what is it? It is 
bile, phlegm, pus, blood, sweat, fat, tears, serum, saliva, 
mucus, synovial fluid, urine and whatever else is in oneself, 
pertains to oneself, and is fluid or has the property of fluidity 
and is clung to. Your Reverences! These are called the apo 
element in oneself. 


The apo element in oneself and the external apo 
element are both merely the element of apo. That (apo 
element) should be seen as it really is, with right understand¬ 


ing, thus: “This 


is not mine; this is not ‘I’; this is not my 


atta. Self.” Having thus seen this (apo element) as it really is, 


with right understanding, one gets disgusted with the apo 


element and one’s mind becomes free of attachment to the 


Spo element. 

Your Reverences! There comes a time when the 


external apo element, the element of fluidity and cohesion, 
becomes extremely unsettled. It carries away village, market- 
town, city, province and district. 

(But,) Your Reverences, there (also) comes a time 
when the waters in the great ocean, a hundred yojanas in 


expanse, dry up (lit., sink) and so do the waters in the great 
ocean, three hundred yojanas in expanse, four hundred yojanas 
in expanse, five hundred yojanas in expanse, six hundred 
ybianas" in expanse, seven hundred yojanas in expanse. 

Your Reverences, there comes a time when the waters 


in the great ocean are (lit., stand) seven palm trees deep, six 
palm trees deep, five palm trees deep, four palm trees deep, 
three palm trees deep, two palm trees deep, only a palm tree 
deep. 



422 


(iii) Opa mm a Vagga 


Your Reverences, there comes a time when the waters 
in the great ocean are (lit., stand) seven fathoms deep, six 
fathoms’ deep, five fathoms deep, four fathoms deep, three 
fathoms deep, two fathoms deep, only a fathom deep. 

Your Reverences, there comes a time when the waters 
in the great ocean are half a fathom deep,or are only waist 
deep, knee deep, ankle deep. 

Your Reverences, there comes a time when the waters 
in the great ocean do not even wet one joint of a finger. 

Your Reverences! (Thus) the impermanent, unenduring, 
destructible and changeable nature of even that immense 
external apo element becomes plainly evident. Then why 
should there be any clinging to this body, which lasts only 
for a short while and is clung to by craving, as ‘I’ or ‘mine’ 
or ‘I am’? Then, for that bhikkhu (who reflects thus) there 
will indeed be no clinging to the apo element in oneself. 

Your Reverences, if others abuse ....p.... It is not good 
for me.” 

(But,) Your Reverences, if that bhikkhu, thinking upon 
(the virtues of) the Bhuddha thus, thinking upon (the virtues 
of) the Dhamma thus and thinking upon (the virtues of) the 
Sarrtgha thus, establishes himself in equanimity based on 
meritoriousness, he, because of this, is pleased. Your Rever¬ 
ences, to this extent also, that bhikkhu has done much (in 
following the Buddha’s teaching). 

304. Your Reverences! What is the tejo element, the 
element of heat and cold? There is tejo element in oneself, 
just as there is external tejo element. 

And what, Your Reverences, is the tejo element in 
oneself? what is in oneself, pertains to oneself , and is hot or 
cold or has the property of heal and cold,and is clung to (by 
craving and wrong view) is tejo element in oneself. And 
what is it ? It is the element of heal and cold that generates 
warmth, that causes decay, that burns up, that digests what¬ 
ever is eaten, drunk, chewed or tasted, as well as whatever 
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else is in oneself, pertains to oneself, and is hot or cold or 
has the property of heat and cold, and is clung to. Your 
Reverences! This is called the tejo element in oneself. 

The tejo element in oneself and the external tejo 
fclement are both merely the element of tejo. That (tejo 

I 

clement) should be seen as it really is, with right understand¬ 
ing, thus: “ This is not mine; this is not ‘I’; this is not my 
alta. Self.” Having thus seen this (tejo element) as it really 
is, with right understanding, one gets disgusted with the tejo 
element and one’s mind becomes free of attachment to the 
fejo clement. 

Your Reverences! There comes a time when the 
bxlernal tejo element, the element of heat and cold, becomes 
extremely unsettled. It burns up village, market-town, city', 
province and district. When it comes to the greenery (of grass 
or of trees), or to a highway, or to rocky mountains, or tc 
water or to a delightful stretch of open ground, it goes out 
for lack of fuel. 

(But,) Your Reverences, there (also) comes a time 
when people have to make (lit., seek) fire with feathers and 
snippets of hides. 

Your Reverence! (Thus) the impermanent, unenduring, 
destructible and changeable nature of even that immense 
external tejo element becomes plainly evident. Then why 
should there be any clinging to this body, which lasts only 
for a short while and is clung to by craving, as ‘I ’ or ‘mine’ 
Or ‘1 am’? Then, for that bhikkhus (who reflects thus), there 
will indeed be no clinging to the tejo element in oneself. 

Your Reverences, if others abuse ...p... It is not good 
for me.”' 

(But,) Your Reverences, if that bhikkhu, thinking upon 
flhe virtues of) the Buddha thus, thinking upon (the virtues 
of) the Dhamma thus and thinking upon (The virtues of) the 
San’igha thus, establishes himself in equanimity based on 
meriloiiousness. he, because of this, is pleased. Your Rever- 
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ences! To this extent also, that bhikkhu has done much (in 
following the Buddha’s teaching). 


305. Your Reverences! what is the vayo element, the 
element of motion? There is vayo element in oneself, just as 
there is external vayo element. 

And what, Your Reverences, is the vayo element in 
oneself? what is in oneself, pertains to oneself, and is air or 
has the property of air, and is clung to (by craving and 
wrong view) is vayo element in oneself. And what is it? It 
is air (lit., winds) moving upwards (in the body), air moving 
downwards (in the body), air in the abdomen, air in the 
intestines, air moving through all organs of the body, air 
breathed in, air breathed out, and whatever else is in oneself, 
pertains to oneself, and is air or has the property of air, and 
is clung to. Your Reverences! This is called the vayo element 
in oneself. 

The vayo element in oneself and the external vayo 
element are both merely the element of vayo. That (vayo 
element) should be seen as it really is, with right understand¬ 
ing, thus: “This is not mine; this is not ‘I’; this is not my atta, 
Self.” Having thus seen this (vayo element) as it really is* 
with right understanding, one gets disgusted with the vayo 
element and one’s mind becomes free of attachment to the 
vayo element. 

Your Reverences! There comes a time when the 
external vayo element, the element of motion, becomes ex¬ 
tremely unsettled. It carries away village, market- town, city, 
province and district. 

(But,) Your Reverences, there (also) comes a time 
when in the last month of hot season, people have to seek 
(to produce) wind by means of a palm-leaf fan or a fan for 


fanning a fire. (Hven) thatch-grass in the eaves (from which 


water usually Hows down) does not stir. 

Your Reverences! (Thus) the impermanent, unenduring, 
destructible and changeable nature of even that immense 
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external vayo element becomes plainly evident. Then why 
should there be any clinging to this body, which lasts only 
for a short while and is clung to by craving, as ‘ I ’or ‘mine’ 
or ‘ I am ’? Then, for that bhikkhu (who reflects thus), there 
will indeed be no clinging to the vayo element in oneself. 

Your Reverences! If others abuse, revile, blame and 
harass that bhikkhu, he understands thus: “This unpleasant 
sensation due to sensory impingement on the ear has arisen in 
me. It has its cause. It does not arise 'without cause. And 
what is the cause? Contact (or sensory impingement) is the 
cause.” And he perceives that ear-contact is not permanent; 
sensation (due to that ear-contact) is not permanent; percep¬ 
tion (due to that ear-contact) is not permanent; volitional 
activities (due to that ear-contact) are not permanent; con¬ 
sciousness (due to that ear-contact) is not permanent. The 
mind of that bhikkhu enters upon the element-object, becomes 
calmly clear, composed and settled. 

If, Your Reverences, others might attack that bhikkhu 
with undesirable, disagreeable and unpleasant blows (lit., con¬ 
tact) with the hand, with clods of earth, with sticks and with 
weapons, he understands thus: “It is the nature of this body 
to be subjected to blows with the hand, with clods of earth, 
with sticks and with weapons. In the parable of the saw, the 
Bhagava has admonished thus: ‘Bhikkhus! Vile thieves might 
cut off small or large limbs of the body with a double 
handled saw. Whoever, when subjected to this treatment, 
might harbour thoughts of enmity is in that case not follow¬ 
ing my teaching.’ I will strive with unrelenting effort and 
resolve. Unremitting mindfulness shall be established (in me). 
My body will become tranquil and calm. My mind will 
become composed and settled (on a single object). Now, let 
this body receive blows with the hand, with clods of earth, 
with sticks and with weapons. This teaching of the Buddhas 
should be followed.” 



426 


(iii) Opamma Vagga 


Your Reverences! If however, that bhikkhu, in spite 
of thinking upon (the virtues of) the Buddha thus, thinking 
upon (the virtues of) the Dhamma thus and thinking upon 
(the virtues of) the SarAgha thus, fails to establish himself in 
equanimity based on meritoriousness, he will become agitated 
and alarmed because of this, thinking: “In spite of my 
thinking upon (the virtues of) the Buddha thus, of my 

thinking upon (the virtues of) the Dhamma thus, of my 

thinking upon (the virtues of) the Sarrtgha thus, I fail to 
establish myself in equanimity based on meritoriousness. In¬ 
deed, it is a loss for me. It is no gain for me. It is bad for 
me. It is not good for me. ” 

Just as a daughter-in-law becomes agitated and alarmed 
on seeing her father-in-law, even so that bhikkhu who, in 
spite of thinking upon (the virtues of) the Bhuddha thus, of 
thinking upon (the virtues of) the Dhamma thus and of 

thinking upon (the virtues of) the Sairigha thus, fails to 

establish himself in equanimity based on meritoriousness, will 
become agitated and alarmed because of this, thinking: “In 
spite of my thinking upon (the virtues oQ the Buddha thus, 
of my thinking upon (the virtues of) the Dhamma thus and of 
my thinking upon (the virtues of) the Sarrtgha thus, I fail to 
establish myself in equanimity based on maritoriousness. In¬ 
deed, it is a loss for me. It is no gain for me. It is bad for 
me. It is not good for me.” 

(But,) Your Reverences, if that bhikkhu, thinking upon 
(the virtues of) the Buddha thus, thinking upon (the virtues 
of) the Dhamma thus and thinking upon (the virtues of) the 
Sarrtgha thus, establishes himself in equanimity based on 
meritoriousness, he, because of this, is pleased. Your Rever¬ 
ences! To this extent also, that bhikkhu has done much (in 
following the Buddha’s teaching). 

306. Your Reverences! Just as space framed by timber, 
(binding) vines, thatch and clay is termed a house, so too, space 
framed by bones, sinews, flesh and skin is termed a body (lit., 
corporeal form). 
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Your Reverences! If one’s eye (i.e., faculty of sight) 
is unimpaired, (but) no external objects come within (its) 
range and there is no appropriate 6 attention (to a visible 
object), the appropriate class (lit., part) of consciousness (rel¬ 
evant to that attention) does not appear. 

Your Reverences! If one’s eye is unimpaired and 
external objects come within (its) range, (but) if there is no 
appropriate attention (to a visible object), the appropriate class 
of consciousness (relevant to that attention) does not appear. 

Your Reverences! If one’s eye is unimpaired, and 
external objects come within (its) range, (ant) there is appro¬ 
priate attention (to a visible object), the appropriate class of 
consciousness (relevant to that attention) appears. 

The corporeal process (of an individual) which arises 
together with (or at the instant of) that visual consciousness 
(lit., eye-consciousness) is included in the corporeal-aggregate 
which is the object of Clinging. The sensation (of an indi¬ 
vidual) which arises together with that visual consciousness is 
included in the sensation-aggregate which is the object of 
Clinging. The perception (of an individual) which arises 
together with that visual consciousness is included in the 
perception- aggregate which is the object of Clinging. The 
volitional activities (of an individual) which arise together 
with that visual consciousness are included in the volitional 
activities-aggregate which is the object of Clinging. The 

consciousness 7 (of an individual) which arises together with 
that visual consciousness is included in the consciousness- 
aggregate which is the object of Clinging. That bhikkhu 
understands thus: “In this way there is inclusion, assembling 
arid combination of these five aggregates which are the 
objects of Clinging. The Bhagava has said: ‘He who sees the 
interdependence of cause and effect sees the Teaching; he 
who sees the Teaching sees the interdependence ot cause and 

b. appropriate: tajjo: suitable for the arising of visual consciousness 
7. the consciousness: refers to that same visual consciousness. 
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effect.’ These five aggregates which are the objects of Cling¬ 
ing are dependent on, conditioned by, factors. Desire for, 
attachment to love of and absorption in these five aggregates 
which are the objects of Clinging are the causes of dukkha. 
The removal and abandonment of desire for and attachment 
to these five aggregates which are the objects of Clinging 
mean the cessation of dukkha.” Your Reverences, to this 
extent also, the bhikkhu has done much (in following the 
Buddha’s teaching). 

Your Reverences! If one’s ear (i.e., faculty of hearing) 
is unimpaired,...p....If one’s nose (i.e., faculty of smell) is 
unimpaired, ...p... If one’s tongue (i.e., faculty of taste) is 
unimpaired, . If one’s body (i.e., faculty of touch) is 

unimpaired, .... If one’s bhavanga mind 8 (i.e., life-continuum 
subconsciousness) is unimpaired (but) no external mind-ob¬ 
jects 9 come within (its) range and there is no appropriate 
attention (to a mind-object), the appropriate class ( lit., part of 
consciousness (relevant to that attention) does not appear. 

Your Reverences! If one’s bhavartga mind is unim¬ 
paired, and external mind-objects come within (its) range, 

(but) if there is no appropriate attention (to a mind-object) 10 , 
the appropriate class of consciousness (relevant to that atten¬ 
tion) does not appear. 

Your Reverences! If one’s bhavartga mind is unim¬ 
paired, and external mind-objects come within ( its) range and 


8. bhavartga mind: mana in the text. Here, mana means bhavanga 

citta or bhavartga mind. It is the stream of subconsciousness in 
which there is no thought process but which is a part of the 
continuing life- process. It is said to be impaired when it is in such 
a condition that attention to anylliing cannot arise (as when one 
is unconscious or in deep sleep). 

9. mind-objects: dhamma: such as thought, idea, reflection, 
recollection, imagination. 

10. this is the case when attention has already turned to a ( previous) 
mind- object or sense-object; when the mind is already engaged 
with something else. 
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there is no appropriate attention (to a mind-object), the appro¬ 
priate class of consciousness (relevant to that attention) ap¬ 
pears. 

The corporeal process (of an individual ) which arises 
together with that mind-conscousness is included in the cor¬ 
poreal- aggregate which is the object of Clinging. The sensa¬ 
tion ( of an individual ) which arises together with that mind- 
consciousness is included in the sensation-aggregate which is 
the object of Clinging. The perception (of an individual) 
which arises together with that mind-consciousness is in¬ 
cluded in the perception-aggregate which is the object of 
Clinging. The volitional activities (of an individual) which 
arise together with that mind-consciousness are included in 
the volitional activities-aggregate which is the object of Cling¬ 
ing. The consciousness (of an individual) which arises to¬ 
gether with that mind-consciousness is included in the con¬ 
sciousness-aggregate which is the object of Clinging. 

That bhikkhu understands thus: “In this way there is 
inclusion, assembling and combination of these five aggre¬ 
gates which are the objects of Clinging, the Bhagava has 
said: ‘ He who sees the interdependence of cause and effect 
sees the Teaching; he who sees the Teaching sees the 
interdependence of cause and effect.’ These five aggregates 
which are the objects of Clinging are dependent on, condi¬ 
tioned by, factors. Desire for, attachment to, love of and 
absorption in these five aggregates which are the objects of 
Clinging are the causes of dukkha, The removal and aban¬ 
donment of desire for and attachment to these five aggregates 
which are the objects of Clinging mean the cessation of 
dukkha. 4 ’ Your Reverences, to this extent also, the bhikkhu 
has done much (in following the Buddha’s teaching). 

Thus spoke the Venerable Sariputta. Delighted, those 
bhikkhus rejoiced in what the Venerable Sariputta had said. 

bind of the Mahahatthipadopama Sutta, 
the eighth in this vagga 
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9. MAHASAROPAMA SUTTA 

The- Great Discourse with the Heart-wood Simile 

307. Thus have I heard: 

At erne time the Bhagava was slaying at Gijjhakula 
Hill near Rajagaha, not long after Devadatta left (the Order, 
having created a schism in it). 

Then, with reference to Devadatta, the Bhagava ad¬ 
dressed the bhikkhus: 

Bhikkhus! In this Sasana, some worthy man enters 
the Order having renounced hearth and home for the home¬ 
less life of a bhikkhu, with the conviction: “Beset by rebirth, 
ageing, death, grief, lamentation, pain, distress and despair, I 
have fallen into dukkha; I am afflicted by dukkha. Surely, it 
is possible to know (how) to make an end of this whole 
mass of unalloyed dukkha.” Having become a bh'kkhu in 
this way, he gains (lit., brings forth) material benefits, honour 
and fame. He finds satisfaction in those material benefits, 
honour and fame and (considers that) his purpose has been 
fulfilled. Because of those material benefits, honour and fame, 
he extols himself and disparages others, thus: “I have material 
benefits, honour and fame. These other bhikkhus are not 
well-known and are of little influence.” He becomes intoxi¬ 
cated with those material benefits, honour and fame, and 

becomes slothful and negligent. 1 Being negligent, he remains 
afflicted with dukkha. 

Bhikkhus! It is like a man desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, who comes across a great standing tree which has 
heart-wood, and passing over the heart-wood, passing over 
the sap-wood, passing over the bark, passing over the outer 
crust, cuts off the branches and leaves and taking them goes 

l. negligent: in following (he exhortations of the Teaching, such as 
observing morality, practising meditation, striving for mindfulness. 
Concentration and Insight. 

430 



9. Mabasaropama Sutta 


431 


away thinking that they are the heart-wood. Then a man with 
good sight might see him and say thus: “Indeed this good 
man does not know which is heart-wood, which is sap-wood, 
which is bark, which is outer crust, which is branch and 
foliage. And so this good man, desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, comes across a great standing tree which has heart- 
wood, and passing over the heart-wood, passing over the sap- 
wood, passing over the bark, passing over the outer crust, 
cuts off the branches and leaves and taking them goes away 
thinking that they are the heart-wood. Whatever he has to 
make with heart-wood, 2 his purpose will not be fulfilled (i.e., 
he will not succeed in making it).” 

Similarly, bhikkhus, in this Sasana, some worthy man 
enters the Order having renounced hearth and home for the 
homeless life of a bhikkhu, with the conviction: “Beset by 
rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have falllen into dukkha; I am afflicted by dukkha. 
Surely, it is possible to know ( how) to make an end of this 
whole mass of unalloyed dukkha.” Having become a bhikkhu 
in this way, he gains material benefits, honour and fame. He 
finds satisfaction in those material benefits, honour and fame 
and ( considers that ) his purpose has been fulfilled. 

Because of those material benefits, honour and fame, 
that bhikkhu extols himself and disparages others, thus: “I 
have material benefits, honour and fame. These other bhikkhus 
are not well- known and are of little influence.” He becomes 
intoxicated with those material benefits, honour and fame, and 
becomes slothful and negligent. Being negligent, he remains 
afflicted With dukkha. Bhikkhus! This bhikkhu is called one 
who has taken the branches and leaves 3 of the Teaching, the 
Noble life of Purity, one who (considers that he) has achieved 

2. such as making a wheel or an axle or a plough or a harrow. 

3. The four requisites of bhikkhus are like the branches and leaves. 
While Magga and its Fruition are the heart- wood or essence ot the 
leaching. 
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the goal (lit., arrived at accomplishment of the task) by that 
(gaining of material benefits etc.). 

308. Bhikkhus! In this Sasana, some worthy man 
enters the Order, having renounced hearth and home for the 
homeless life of a bhikkhu, with the conviction: “Beset by 
rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have fallen into dukkha; I am afflicted by dukkha. 
Surely, it is possible to know (how) to make an end of this 
whole mass of unalloyed dukkha.” Having become a bhikkhu 
in this way, he gains material benefits, honour and fame. But 
he doe not find satisfaction in those material benefits, honour 
and fame, and his purpose is not fulfilled. 

He does not extol himself and disparage others 
through gaining those material benefits, honour and fame. He 
does not become intoxicated with those material benefits, 
honour and fame, and does not become slothful and negli¬ 
gent. Not being negligent, he attains perfection in morality. 
He finds satisfaction in that attainment of perfect morality and 
(considers that) his purpose has been fulfilled. Because of that 
complete endowment with morality, he extols himself and 
dsparages others, thus: “I am endowed with morality and am 
of virtuous character. These other bhikkhus are not endowed 
with morality and are of wicked character.” He then becomes 
intoxicated with that attainment of perfect morality and be¬ 
comes slothful and negligent. Being negligent, he remains 
afflicted with dukkha. 

Bhikkhus! It is like a man desirous of heart-wood , 
seeking heart-wood, wandering in search of heart-wood, who 
comes across a great standing tree which has heart-wood, and 
passing over the heart-wood, passing over the sap-wood, 
passing over the bark, cut off the outer crust and taking it 
goes away thinking that it is the heart-wood. Then a man 
with good sight might see him and say thus: “Indeed this 
good man does not know which is heart-wood, which is sap- 
wood,-which is bark, which is outer crust, which is branch 
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and foliage. And so this good man, desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, comes across a great standing tree which has heart- 
wood, and passing over the heart-wood, passing over the sap- 
wood, passing over the bark, cujts off the outer crust and 
taking it goes away thinking that it is the heart-wood.So 
whatever he has to make with heart-wood, his purpose will 
not be fulfilled.” 

Similarly, bhikkhus, in this SasanS, some worthy man 
enters the Order, having renounced hearth and home for the 
homeless life of a bhikkhu, with the conviction: “Beset by 
rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have falllen into dukkha; I am afflicted by dukkha. 
Surely, it is possible to know (how) to make an end of this 
whole mass of unalloyed dukkha.” Having become a bhikkhu 
in this way, he gains material benefits, honour and fame. But 
he does not find satisfaction in those material benefits, honour 
and fame and his purpose is not fulfilled. 

He does not extol himself and disparage others through 
gaining those material benefits, honour and fame. He does 
not become intoxicated with those material benefits, honour 
and fame, and does not become slothful and negligent. Not 
being negligent, he attains perfection in morality. v He finds 
satisfaction in that attainment of perfect morality (in consider 
that) his purpose has been fulfilled. Because of that complete 
endowment with morality, he extols himself and disparages 
others, thus: “I am endowed with morality and am of virtuous 
character. These other bhikkhus are not endowed with moral- 
ily and are of wicked character,” Then he becomes intoxi¬ 
cated with that attainment of perfect morality and becomes 
slothful and negligent. Being negligent, he remains afflicted 
with dukkha. Bhikkhus! This bhikkhu is called one who has 
taken the outer crust of the Teaching, the Noble Lile ol 
Purity, one who (considers that he) has achieved the goal 
(lit., arrived at accomplishment of the task) by that (attainment 
of perfect morality). 
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309. Bhikkhus! In this Sasana, some worthy man 
enters the Order, having renounced hearth and home for the 
homeless life of a bhikkhu, with the conviction: 44 Beset by 
rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have fallen into dukkha; I am afflicted by dukkha. 
Surely, it is possible to know (how) to make an end of this 
whole mass of unalloyed dukkha.” Having become a bhikkhu 
in this way, he gains material benefits, honour and fame. But 


he doe not find satisfaction in those material benefits, honour 
and fame, and his purpose is not fulfilled. He does not extol 
himself and disparage others through gaining those material 
benefits, honour and fame. He does not become intoxicated 
with those material benefits, honour and fame, and does not 
become slothful and negligent. Not being negligent, he attains 
perfection in morality. He finds satisfaction in that attainment 
of perfect morality but his purpose has not been fulfilled. 

He does not extol himself and disparage others through 
attaining that perfection in morality. He does not become 
intoxicated with that attainment of perfect morality, and does 
not become slothful and negligent. Not being negligent, he 
becomes endowed with complete concentration. He finds 
satisfaction in that attainment of complete concentration and 
(considers that) his purpose has been fulfilled. Because of that 
attainment of complete concentration, he extols himself and 
disparages others, thus:‘I have concentration, with one-poinl- 
edness of mind. These other bhikkhus do not have concentra¬ 
tion; they have roaming minds.” He becomes intoxicated with 
that attainment of complete concentration, and becomes sloth¬ 
ful and negligent. Being negligent, he remains afflicted with 
dukkhus. 

Bhikkhus! It is like a man desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, who comes across a great standing tree which has 
heart-wood, and passing over the heart-wood, passing over 
the sap-wood, cuts off the bark and taking it goes away 
thinking that it is the heart-wood. Then a man with good 
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sight might see him and say thus: “Indeed this good man 
does not know which is heart-wood, which is sap-wood, 
which is bark, which is outer crust, which is branch and 
foliage. And so, this good man, desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, comes across a great standing tree which has heart- 
wood, and passing over the heart-wood, passing over the sap- 
wood, cuts off the bark and taking it goes away thinking that 
it is the heart-wood. So whatever he has'to make with heart- 
wood, his purpose will not be fulfilled.” 

Similarly, bhikkhu,. in this Sasana, some worthy man 
enters the Order, having renounced hearth and home for the 
homeless life of a bhikkhu, with the conviction: “Beset by 
rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, 1 have fallen into dukkha; I am afflicted bv dukkha. 
Surely, it is possible to know (how) to make an end of this 
whole mass of unalloyed dukkha.” Having become a bhikkhu 
in this way, he gains material benefits, honour and fame. But 
he does not find satisfaction in those material benefits, honour 
and fame and his purpose is not fulfilled. He does not extol 
himself and disparage others through gaining those material 
benefits, honour and fame. He does not become intoxicated 
with those material benefits, honour and fame, and does not 
become slothful and negligent. Not Being negligent, he at¬ 
tains perfection in morality.He finds satisfaction in that attain¬ 
ment of perfect morality but his purpose has not been ful¬ 
filled. 

He does not extol himself and disparage others through 
attaining .that perfection in morality. He does not become 
intoxicated with that attainment of perfect morality, and does 
not become sollhful and negligent. Not being negligent he 
becomes endowed with complete concentration. He finds 
satisfaction in that attainment of complete concentration and 
(considers that) his purpose has been fulfilled. Because of 
that attainment of complete concentration, he extols himself 
and disparages others, thus: '1 have concentration, with one- 
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pointedness of mind. These other bhikkhus do not have 
coricentration; they have roaming minds.” He becomes intoxi- 
cated with that attainment of complete concentration, and 
becomes slothful and negligent. Being negligent, he remains 
afflicted with dukkha. Bhikkhus! This bhikkhu is called one 
who has taken the bark of the Teaching, the Noble Life of 
Purity, one who (considers that he) has achieved the goal 
(lit., arrived at accomplishment of the task) by that ( attain¬ 
ment of complete concentration). 

310. Bhikkhus! In this Sasana, some worthy man 
enters the Order, having renounced hearth and home for the 
homeless life of a bhikkhu, with the conviction: “Beset by 
rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have fallen into dukkha; I am afflicted by dukkha. 
Surely, it is possible to know (how) to make an end of this 
whole mass of unalloyed dukkha.” Having become a bhikkhu 
in this way, he gains material benefits, honour and fame. But 
he does not find satisfaction in those material benefits, honour 
and fame and his purpose is not fulfilled. He does not extol 
himself and disparage others through gaining those material 
benefits, honour and fame. He does not become intoxicated 
with those material benefits, honour and fame, and does not 
become slothful and negligent. Not being negligent, he attains 
perfection in morality. He finds satisfaction in that attainment 
of perfect morality, but his purpose has not been fulfilled. He 
does not extol himself and disparage others through attaining 
that perfection in morality. He does not become intoxicated 
with that attainment of perfect morality, and does not become 
slothful and negligent. Not being negligent, he becomes en¬ 
dowed with complete concentration. He finds satisfaction in 
that attainment of complete concentration, but his purpose has 
not been fulfilled. He does not extol himself and disparage 
others through that attainment of complete concentration. He 
does not become intoxicated with that attainment of complete 
concentration, and does not become slothful and negligent. 
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Not being negligent, he becomes endowed with knowledge 
and (divine) sight i.e., the power of dibbacakkhu). 4 He finds 
sailsfaetion in the attainment of that knowledge and insight 
and (considers that) his purpose has been fulfilled. Because of 
the attainment of that knowledge and insight, he extols him¬ 
self and disparages others, thus: “I know and see. These 
other bhikkhus do not know and do not see.” He becomes 
intoxicated with the attainment of that knowledge and (divine) 
sight. Being negligent, he remains afflicted with dukkha. 

Bhikkhus! It is like a man desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, who comes across a great standing tree which has 
heart-wood, and passing over the heart-wood, cuts off the 
sap-wood and taking it goes away thinking that it is thd 
heart-wood. Then a man with good sight might see him and 
say thus: “Indeed this good man does not know which is 
heart-wood, which is sap-wood, which is bark, which is outer 
crust, which is branch and foliage. And so, this good man, 
desirous of heart-wood, seeking heart-wood, wandering about 
in search of heart-wood, comes across a great standing tree 
which has heart-wood, and passing over the heart-wood, cuts 
off the sap-wood and taking it, goes away thinking that it is 
the heart-wood. So whatever he has to make with heart- 
wood, is purpose will not be fulfilled.” 

Similarly, bhikkhus, in this Sasana, some worthy man 
enters the Order, having renounced hearth and home for the 
homeless life of a bhikkhu, with the conviction: “Beset by 
rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have fallen into dukkha; I am afflicted by dukkha. 
Surely, if is possible to know (how) to make an end of this 
whole mass of unalloyed dukkha." Having become a bhikkhu 
in this way, he gains material benefits, honour and lame. But 


4. Devadatla attained the live abhinnas or supernormal mundane 
fatuities, of which dibbacakkhu abhinna. the power ot the divine 
eve. the faculty of supernormal vision, is paramount. Knowledge 
and divine sight in this sutta refers to that (acuity. 
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he does not find datisfaction in those material benefits, honour 
and fame and his purpose is not fulfilled. He does not extol 
himself and disparage others through gaining those materil 
benefits, honour and fame. He does not become intoxicated 
with those material benefits, honour and fame, and does not 
become slothful and negligent. Not Being negligent, he at¬ 
tains perfection in morality. He finds satisfaction in that 
attainment of perfect morality, but his purpose has not been 
fulfilled. He does not extol himself and disparage others 
through attaining that perfection in morality. He does not 
become intoxicated with that attainment of perfect morality, 
and does not become solthful and negligent. Not being 
negligent, he becomes endowed with complete concentration. 
He finds satisfaction in that attainment of complete concentra¬ 
tion, but his purpose has not been fulfilled. 

He does not extol himself and disparage others through 
that attainment of complete concentration. He does not be¬ 
come intoxicated with that attainment of complete concentra¬ 
tion, and does not become slothful and negligent. Not being 
negligent, he becomes endowed with knowledge and (divine) 
sight (i.e., the power of dibbacakkhu). He finds satisfaction in 
the attainment of that knowledge and (divine) sight and 
(considers that) his purpose has been fulfilled. Because of the 
attainment of that knowledge and (divine) sight, he extols 
himself and disparages others thus: “I know and see. These 
other bhikkhus do not know and do not see,” He becomes 
intoxicated with the attainment of that knowledge and (divine) 
sight, and becomes slothful and negligent. Being negligent, he 
remains afflicted with dukkha, Bhikkhus! This bhikkhu is 
called one who has taken the sap-wood of the Teaching, the 
Noble Life of Purity, one who (considers that he) has achieved 
the goal (lit., arrived at accomplishment of the task) by that 
(attainment of knowledge and (divine) sight). 
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311. Bhikkhus! In this Teaching, some worthy man 
enters the Order, having renounced hearth and home for the 
homeless life of a bhikkhu, with the conviction: “Beset by 
rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have fallen into dukkha; I am afflicted by dukkha. 
Surely, it is possible to know (how) to make an end of this 
whole mass of unalloyed dukkha.” Having become a bhikkhu 
in this way, he gains material benefits, honour and fame.But 
he does not find satisfaction in those material benefits, honour 

and fame and his purpose is not fulfilled. He does not extol 

♦ 

himself and disparage others through gaining those material 
benefits, honour and fame. He does not become intoxicated 
with those material benefits, honour and fame, and does not 
become slothful and negligent. Not being negligent, he attains 
perfection in morality. He finds satisfaction in that attainment 
of perfect morality but his purpose has not been fulfilled. 

He does not extol himself and disparage others through 
attaining that perfection in morality. He does not become 
intoxicated with that attainment of pertect morality, and does 
not become slothful and negligent. Not being negligent, he 
becomes endowed with complete concentration. He finds 
satisfaction in that attainment of complete concentration,but 
his purpose has not been fulfilled. He does not extol himself 
and disparage others through that attainment of complete 
concentration. He does not become intoxicated with that 
attainment of complete concentration, and does not become 
slothful and negligent. Not being negligent, he attains knowl¬ 
edge and (divine) sight (i.e., the power of dibbacakkhu). He 
finds satisfaction in the attainment of that knowledge and 
insight, but his purpose has not been fulfilled. He does not 
extol himself and disparage others through the attainment of 
that knowledge and (divine) sight. He does not become 
intoxicated with the attainment of that knowledge and(divine) 
sight, and does not become slothful and negligent. Not being 


negligent, he attains liberation for all time. Bhikkhus! There is 
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no possibility, no occasion for that bhikkhu to fall away from 
that enduring liberation. 5 

Bhikkhus! It is like a man desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, who comes across a great standing tree which has 
heart-wood, cuts off the heart-wood knowing it to be heart- 
wood and takes it and goes away. A man with good sight 
might see him and say thus: “Indeed this good man knows 
which is heart- wood, which is sap-wood, which is bark, 
which is outer crust, which is branch and foliage. And so, 
this good man, desirous of heart-wood, seeking heart-wood, 
wandering about in search of heart-wood, comes across a 
great standing tree which has heart-wood, cuts off the heart- 
wood knowing it to be heart-wood and takes it and goes 
away. So whatever he has to make with heart-wood, his 
purpose will be fulfilled.” 

Similarly, bhikkhus, in this Sasana, some worthy man 
enters the Order, having renounced hearth and home for the 
homeless life of a bhikkhu, with the conviction: “Beset by 
rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have fallen into dukkha; I am afflicted by dukkha. 
Surely, it is possible to know (how) to make an end of this 
whole mass of unalloyed dukkha.” Having become a bhikkhu 
in this way, he gains material benefits, honour and fame. But 
he does not find satisfaction in those material benefits, honour 
and fame and his purpose is not fulfilled. He does not extol 
himself and disparage others through gaining those material 
benefits, honour and fame. He does not become intoxicated 
with those material benefits, honour and fame, and does not 
become slothful and negligent. Not being negligent, he attains 
perfection in morality. He finds satisfaction in that attainment 
of perfect morality but his puipose has not been fulfilled. He 

5. He who attains the four maggas, the lour phalas and Nibbana 
dispels kilesas, defilements of the mind, forever. But he who attains 
the eight lokiya samapattis, mundane jhanas, can get rid of kilesas 
only for the duration of lime when he enters on those attainments. 
Asamayavimokkha in tliis passage denotes permanent liberation. 
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docs not extol himself and disparage others through attaining 
that perfection in morality. He does not become intoxicated 
with that attainment of perfect morality, and does not become 
solthful and negligent. Not being negligent, he becomes en¬ 
dowed with complete concentration. He finds satisfaction in 
that attainment of complete concentration, but his purpose has 
not been fulfilled. He does not extol himself and disparage 
others through that attainment of complete concentration. He 
does not become intoxicated with that attainment of complete 

m 

concentration, and does not become slothful and negligent. 
Not being negligent, he attains knowledge and (divine) sight 
(i.e., the power of dibbacakkhu). He finds satisfaction in that 
attainment of knowledge and (divine) sight, but his purpose 
has not been fulfilled. He does not extol himself and dispar¬ 
age others through the attainment of that knowledge and 
(divine) sight. He does not become intoxicated with the 
attainment of that knowledge and (divine) sight, and does not 
become slothful and negligent. Not being negligent, he attains 
liberation for all time. Bhikkhus! There is no possibility, no 
occasion for that bhikkhu to fall away from that enduring 
liberation. 

Bhikkhus! So it is that this Teaching, this Noble Life 
of Purity, is not for gaining the advantage of getting material 
benefits, honour and fame, not for gaining the advantage of 
( merely) attaining perfect morality, not for gaining the advan¬ 
tage of (merely) attaining complete concentration, not for 
gaining the advantage of (merely) attaining knowledge and 
(divine) sight. Bhikkhus! It is the indestructible emancipation 
of mind 0 that is the sole objective (lit., purpose) of this Noble 

Life of Purity; and this, bhikkhus. is the very essence of this 

,» 

Teaching; this is the culmination (the goal). 

Thus spoke the Bhagava. Delighted, those bhikkhus 
rejoiced in what the Bhagava had said. 

Lnd of the Mahasaropama Sutta, 
the ninth in this vagga. 

6. i.e., Arnhatlaphala, llie Iruition of the Path of an arahat. 
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10. COLASAROPAMA sutta 

The Lesser Discourse With the Heart-wood Simile 

312. Thus have I heard: 

At one time the Bhagava was staying at Jetavana 
monastery of Anathapiqciika in Savatthl. During that time, 
brahman Pirtgalakoccha approached the Bhagava and engaged 
in mutually pleasing words of greeting with the Bhagava; 
after bringing to an end the glad and courteous words of 
greeting, he sat in a suitable place. Having sat in a suitable 
place Brahmin Pihgalakoccha spoke to the Bhagava thus: 

"Friend Gotama! There are samaqas and brahmarjas 
who have communities of many disciples, who have large 
sects of followers, who are teachers of (their) sects who are 
renowned and famous, who are founders of religious sects, 
and who are acclaimed by many people as virtuous. They are 
Purana Kassapa, Makkhali Gosala, Ajita Kesakambala, 
Pakudhakaccayana, Sancaya, Belaphaputta, and Nigaqlha 
Nataputta. Do all of them fully understand the doctrines they 
themselves proclaimed? Or do all of them not understand? Or 
do some of them understand and some of them do not? 

Brahmin! it is not proper (for you to ask), put aside 
that question: “Do all of them fully understand the doctrines 
they themselves proclaimed? Or do all of them not understand? 
Or do some of them understand and some of them do not? 
Brahmin, I shall expound the dhamma to you. Listen and 
bear it well in mind. I shall speak. 

“Very well. Sir,” replied Brahmin Pirtgalakoccha to 
the Bhagava; the Bhagava gave this discourse. 

313. Brahmin! For example, a man desirous of heart- 
wood, seeking heart-wood, wandering about in search of 
heart-wood, who comes across a great standing tree which 
has the heart-wood, and passing over the heart-wood, passing 
over the sap-wood, passing over the bark, passing over the 
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outer crust cuts off the branches and leaves and, taking them, 
goes away thinking that they are the heart-wood. Then a man 
with good sight might see him and say thus: “Indeed, this 
good man does not know which is heart-wood, which is sap- 
wood, which is bark, which is outer crust, which is branch 
and foliage. And so, this good man, desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, comes across a great standing tree which has the 
heart-wood, passing over the heart-wood, passing over the 
sap-wood, passing over the bark, passing over the outer crust, 
cuts off the branches and leaves and, taking them, goes away 
thinking that they are the heart-wood. So whatever he has to 
make with heart-wood, his purpose will not be fulfilled." 

314. And again, brahmin, for example, a man desirous 
of heart-wood, seeking heart-wood, wandering about in search 
of heart-wood, who comes across a great standing tree which 
has heart-wood, passing over the heart-wood, passing over 
the sap-wood, passing over the bark, cuts off the outer crust 
and taking it, goes away thinking that it is the heart-wood. 
Then a man with good sight might see him and say thus:" 
Indeed, this good man does not know which is heart-wood, 
which is sap-wood, which is bark, which is outer crust, 
which is branch and foliage. And so, this good man desirous 
of heart-wood, seeking for heart-wood, wandering about in 
search of heart-wood,comes across a great standing tree which 
has heart-wood, passing over the heart-wood, passing over 
the sap-wood, passing over the bark, cuts off the outer crust 
and, taking it, goes away thinking that it is the heart-wood. 
So whatever he has to make with heart-wood, his purpose 
will not be fulfilled." 

315. And again, brahmin, for example, a man desirous 
of heart-wood, seeking heart-wood, wandering about in search 
of heart-wood, who comes across a great standing tree which 
has .heart-wood, and passing over the heart-wood, passing 
over the sap-wood, cuts off the bark and. taking it, goes 
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away thinking that it is the heart-wood. Then a man with 
good sight might see him and say thus: "Indeed this good 
man does not know which is heart-wood, which is sap-wood, 
which is bark, which is outer crust, which is branch and 
foliage. And so, this good man, desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, comes across a great standing tree which has heart- 
wood, passing over the heart-wood, passing over the sap- 
wood, cuts off the bark and, taking it, goes away thinking 
that it is the heart-wood. So whatever he has to make with 
heart-wood, his purpose will not be fulfilled." 

316. And again, brahmin, for example, a man desirous 
of heart-wood,seeking heart- wood, wandering about in search 
of heart-wood, who comes across a great standing tree which 
has heart-wood,passing over the heart-wood, cuts off the sap- 
wood and, taking it, goes away thinking that it is the heart- 
wood. Then a man with good sight might see him and say 
thus:" Indeed this good man does not know which is heart- 
wood, which is sap-wood, which is bark, which is outer 
crust, which is branch and foliage. And so, this good man 
desirous of heart-wood, seeking heart-wood, wandering about 
in search of heart-wood, comes across a great standing tree 
which has heart-wood, and passing over the heart-wood, cuts 
off the sap-wood and taking it, goes away thinking that it is 
the heart-wood. So whatever he has to make with heart- 
wood, his purpose will not be fulfilled." 

317. And again, brahmin, for example a man desirous 
of heart-wood, seeking heart-wood, wandering about in search 
of heart-wood, who comes across a great standing tree which 
has heart-wood, cuts off the heart-wood knowing it to be 
heart-wood and takes it and goes away. A man with good 
sight might see him and say thus: " Indeed this good man 
knows which is heart-wood, which is sap-wood, which is 
bark, which is outer crust, which is branch and foliage. And 
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so, this good man desirous of heart-wood, seeking heart- 
wood, wandering about in search of heart-wood, comes across 
a great standing tree which has heart-wood, cuts off the 
heart-wood knowing it to be heart-wood and takes it and 
goes away. So whatever he has to make with heart-wood, his 
purpose will be fulfilled”. 

318. Brahmin! Even so, in this Teaching, some 
person, with conviction, enters the Order having renounced 
hearth and home for the homeless life thinking thus: “ Beset 
by rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have fallen into dukkha; I am afflicted with dukkha. 
It may be possible to make an end of this entire mass of 
dukkha.” Having become a bhikkhu in this way, he gains 
material benefits, honours and fame. Then he finds satisfaction 
in those material benefits, honours and fame, and considers 
that his purpose has been fulfilled. Because of those material 
benefits, honours and fame, he extols himself and disparages 
others, thus: "I have material benefits, honours and lame. 
These other bhikkhus are not well-known and are of little 
influence." Being satisfied with material benefits, honours and 
fame, he does not develop the desire for other higher dhammas 
which are superior to those material benefits, honours and 
fame; nor does he strive for them. He becomes hesitant and 
lax in the practice of the Teaching. 

Brahmin! It is like a man desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, who comes across a great standing tree which has 
heart-wood, passing over the heart-wood, passing over the 
sap-wood, passing over the bark, passing over the outer crust, 
cuts off the branches and leaves and, taking them, goes away 
thinking that they are the heart-wood. So whatever he has to 
make with heart-wood, his purpose will not be fulfilled. 
Brahmin, I say this person is just like a man who seeks the 
heart-wood but comes back with branches and leaves. 
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319. And again, brahmin, in this Teaching, some 
person,with conviction, enters the Order, having renounced 
hearth and home for the homeless life, thinking thus:" Beset 
by rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have fallen into dukkha; I am afflicted wi’h dukkha. 
It may be possible to make an end of this entii~ mass of 
dukkha". Having become a bhikkhu in this way, he gains 
material benefits, honours and fame. But he does not find 
satisfaction in those material benefits, honours and fame, and 
does not consider that his purpose has been fulfilled. So he 
does not extol himself and disparage others through gaining 
those material benefits, honours and fame. He deveops the 
desire for other higher dhammas which are superior to those 
material benefits, honours and fame and strives for them. He 
is firm of purpose and not lax in the practice of the Teaching. 

Then he accomplishes perfection in morality. He is 
satisfied with the accomplishment of morality, and considers 
that his purpose has been fulfilled. But with the accomplishment 
of morality, he extols himself and disparages others, thinking 
thus: "I am endowed with morality and am of virtuous 
character. These other bhikkhus are not endowed with morality 
and are of wicked character." And he does not develop the 
desire for other higher dhammas which are superior to the 
accomplishment of morality; nor does he strive for them. He 
becomes hesitant and lax in the practice of the Teaching. 

Brahmin! It is like a man desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, who comes across a great standing tree which has 
heart-wood, and passing over the heart-wood, passing over 
the sap-wood, passing over the bark, cuts off the outer crust 
and, taking it, goes away thinking that it is the heart-wood. 
So whatever he has to make with heart-wood, his purpose 
will not be fulfilled. Brahmin, I say this person is just like a 
man who seeks the heart-wood but comes back with outer 
crust. 
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320. And again, brahmin, in this Teaching, some 
person, with conviction, enters the Order, having renounced 
hearth and home for the homeless life thinking thus: “Beset 
by rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have fallen into dukkha; I am afflicted with dukkha. 
It may be possible to make an end of this entire mass of 
dukkha.” Having become a bhikkhu in this way, he gains 
material benefits, honours and fame. But he does not find 
satisfaction in those material benefits, honours and fame, and 
docs not consider that his purpose has been fulfilled. So he 
does not extol himself and disparage others through gaining 
those material benefits, honours and fame. 

He develops the desire for other higher dhammas 
which are superior to those material benefits, honours and 
fame and strives for them. He is firm of purpose and not lax 
in the practice of the Teaching. Then he accomplishes perfection 
in morality. He is satisfied with the accomplishment of morality, 
but does not consider that his purpose has been fulfilled. So 
he does not extol himself and disparage others because of the 


accomplishment of morality. He develops the desire for other 
higher dhammas which are superior to the accomplishment of 
morality and strives for them. He is firm or purpose and not 
lax in the practice of the Teaching. Then he accomplishes 


perfection in concentration. He is now satisfied with the 


accomplishment of concentration, and considers that his purpose 


has been fulfilled. 


But with the accomplishment of concentration, he 
extols himself and disparages others, thinking thus: “I am the 
one who possesses concentration with one- pointedness of 
mind. Besides me no other bhikkhus possess concentration, 
their minds are straying.” And he does not develop the desire 
for other higher dhammas which are superior to the 
accomplishment of concentration: nor does he strive for them. 
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Brahmin! It is like a man desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, who comes across a great standing tree which has 
heart-wood, passing over the heart-wood, passing over the 
sap-wood, cuts off the bark and, taking it, goes away thinking 
that it is the heart-wood. So whatever he has to make with 
heart-wood, his purpose will not be fulfilled. Brahmin, I say 
this person is just like a man who seeks the heart-wood but 
comes back with the bark. 


321. And again, brahmin, in this Teaching, some 
person, with conviction, enter the Order, having renounced 
hearth and home for the homeless life thinking thus: “Beset 
by rebirth, ageing, death, ...p... to make an end of this entire 
mass of dukkha.” Having become a bhikkhu in this way, he 
gains material benefits, honours and fame. But he does not 
find satisfaction in those material benefits, honours and fame, 
and does not consider that his purpose has been fulfilled. So 
he does not extol himself and disparage others through gaining 
those material benefits, honours and fame. 

He develops the desire for other higher dhammas 
which are superior to those material benefits, honours and 
fame and strives for them. He is firm of purpose and not lax 
in the practice of the Teaching. Then he accomplishes perfection 
in morality. He is satisfied with the accomplishment of morality, 
but does not consider that his purpose has been fulfilled. So 


he does not extol himself and disparage others because of the 
accomplishment of morality. 

He develops the desire for other higher dhammas 
which are superior to the accomplishment of morality and 
strives for them. He is firm of purpose and not lax in the 
practice of the Teaching. Then he accomplishes perfection in 
concentration. He is now satisfied with the accomplishment of 
concentration, but does not consider that his purpose has been 
fulfilled. So he does not extol himself and disparage others 
because of the accomplishment of concentration. 
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He develops the desire for other higher dhammas 
which are superior to the accomplishment of concentration 
r and strives for them. He is firm of purpose and not lax in the 
practice of the Teaching. 

Then he accomplishes the vision of insight (he the 

• / 

divine eye, dibbacakkhu). He is satisfied with the vision of 
insight and considers that his purpose has been fulfilled. But 
with the accomplishment of the vision of insight, he extols 
himself and disparages others, thinking thus: “I remain knowing 
and seeing; these other bhikkhus remain unknowing and 
unseeing.” He does not develop the desire for other higher 
dhammas which are superior to the vision of insight; nor does 
he strive for them. He is hesitant and lax in the practice of 
the Teaching. 

Brahmin! It is like a man desirous of heart-wood, 
seeking heart-wood, wandering about in search of heart- 
wood, who comes across a great standing tree which has 
heart-wood, passing over the heart-wood, cuts off the sap- 
wood and taking it, and goes away thinking that it is the 
heart-wood. So whatever he has to make with heart-wood, 
his purpose will not be fulfilled. Brahmin, I say this person 
is just like a man who seeks the heart-wood but comes back 
with sap-wood. 

322. And again, brahmin, in this Teaching, some 
person with conviction, enters the Order, having renounced 
hearth and home for the homeless life, thinking thus: "Beset 
by rebirth, ageing, death, grief, lamentation, pain, distress and 
despair, I have fallen into dukkha, I am afflicted with dukkha. 
It may be possible to make an end of the entire mass of 
dukkha.” Having become a bhikkhu in this way, he gains 
material benefits, honours and fame. But he does not find 
satisfaction with those material benefits, honours and fame, 
and docs not consider that his purpose has been fulfilled. So 
he does not extol himself and disparage others through gaining 
those material benefits, honours and fame. 
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He develops the desire for other higher dhammas 
which.are superior to material benefits, honours and fame, 
and strives for them. He is firm of purpose and not lax in the 
practice of the Teaching. Then he accomplishes perfection in 
morality. He is now satisfied with the accomplishment of 
morality, but does not consider that his purpose has been 
.ulfilled. So he does not extol himself and disparage others 
because of the accomplishment of morality. 

He develops the desire for other higher dhammas 
which are superior to the accomplishment of morality, and 
strives for them. He is firm of purpose and not lax in the 
practice of the Teaching. Then he accomplishes perfection in 
concentration. He is now satisfied with the accomplishment of 
concentration, but he does not consider that his purpose has 
been fulfilled. So he does not extol himself and disparage 
others because of the accomplishment of concentration. 

He develops the desire for other higher dhammas 
which are superior to the accomplishment of concentration, 
and strives for them. He is firm of purpose and not lax in the 
practice of the Teaching. Then he accomplishes the vision of 
insight (i.e the divine eye, dibbacakkhu). He is satisfied with 
the vision of insight but he does not consider that his purpose 
has been fulfilled. So he does not extol himself and disparage 
others because of the vision of insight. He develops the 
desire for other higher dhammas which are superior to the 
vision of insight and strives for them. He is firm of purpose 
and not lax in the practice of the Teaching. 

323. Brahmin! What are the higher dhammas which 
are superior to the vision of insight? Brahmin! In this Teaching, 
the bhikkhu, being detached from sensual pleasures and 
demeritorious factors, achieves and remains in the first jhana 
which has vitakka and vicara and which has plti and sukha, 
born of detachment from the hindrances ( nlvaraija). Brahmin! 
This dhamma is higher and superior to the vision of insight. 
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And again, brahmin, ihe bhikkhu, having gol rid of 
vitakka and vicara, achieves and remains in the second jhana, 
with internal tranquillity, with enhancement of one-pointedness 
of mind, devoid of vitakka and vicara, but with piti and 
sukha born of concentration. Brahmin! This dhamma also is 
higher and superior to the vision of insight. 

And again, brahmin, the bhikkhu, having been detached 
from piti as well, dwells in equanimity with mindfulness and 
dear comprehension, and experiences Sukha in mind and 
body. He achieves and remains in the third jhana, for which 
the ariyas praise him as one who abides in happiness, possessed 
of equanimity and mindfulness. Brahmin! This dhamma also 
is higher and superior to the vision of insight. 

And again, brahmin, the bhikkhu, by dispelling both 
pleasure and pain, and by the previous disappearance of 
gladness and sadness, achieves and remains in the fourth 
jhana, which has neither pain nor pleasure but has purity of 
mindfulness born of equanimity. Brahmin! This dhamma also 
is higher and superior to the vision of insight. 

And again, brahmin, the bhikkhu, with complete 
transcending of rupasanna,with the disappearance of 
patighasahha, with the non-attention to nanattasahna and 
with concentration on the concept: ’’ Space is infinite", achieves 
and remains in the akasanancayatana jhana. Brahmin! This 
dhamma also is higher and superior to the vision of insight. 

And again, brahmin, the bhikkhu, completely passing 
beyond the akasanaiicayatana jhana and concentrating on the 
concept: " Consciousness is infinite," achieves and remains in 
the vihrianahcayalana jhana. Brahmin! This dhamma also is 
higher and superior to the vision of insight. 

And again, brahmin, the bhikhti, completely passing 
beyond the viiinancayatana jhana and concentrating on the 
concept: "Nothing is there," achieves and remains in 
akihcahiiayalana jhana. Brahmin! This dhamma also is higher 
and superior to the vision of insight. 
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And again, Brhmin, the bhikkhu, completely passing 
beyond akincannayatana jhana, achieves and remains in 
nevasannanasannayatana jhana. Brahmin! This dhamma also 
is higher and superior to the vision of insight. And again, 
brahmin, the bhikkhu, completely passing beyond 
nevasannanasannayatana jhana, achieves and remains in the 
cessation of perception and sensations. Having seen the truth 
through wisdom, the asavas (in him) become extinct. Brahmin! 
This dhamma also is higher and superior to the vision of 
insight. Indeed, brahmin, these dhammas are higher and superior 
to the vision of insight. 

324. Brahimin! It is like a man desirous of heart- 
wood, seeking heart-wood, wandering about in search of 
heart-wood, who cuts off the heart-wood out of a great 
standing'tree which has heart-wood and goes away taking it, 
thinking that 'it is the heart-wood. So whatever he has to 
make with heart-wood, his purpose will be fulfilled. Brahmin, 
I say this person is just like a man who seeks the heart- 
wood and comes back with the heart-wood. 

Thus, indeed, brahmin, this noble practice is not for 
gaining material benefits, honours and fame,not for the 
accomplishment of morality, not for the accomplishment of 
concentration and not for the vision of insight. Brahmin! 
There is the indestructible freedom of mind; this noble practice 
is only for this indestructible freedom of mind; and this 
indestructible freedom of mind is the heart-wood (or essence); 
and this indestructible freedom of mind is the culmination. 

When this had been said, Brahmin Pirtgalakoccha 
spoke to the Bhagava thus: "O Gotama! Excellent it is! O 
Gotama! Excellent it is! ...p... May the Revered Gotama take 
me as a disciple who has taken refuge (in the Buddha; the 
Dhamma and the Sarhgha) from today onwards till the end of 
life. 

End of Culasaropama Sutta, 
the tenth in this vagga. 

End of Opamma Vagga, the third division. 



Namo lassa bhagavato arahato sammasambuddhassa 


(iv) MAHAYAMAKA VAGGA 


1. Cujagosirtga Sutta 

2. Mahagosinga Sutta 

3. Mahagopalaka Sutta 

4. Culagopalaka Sutta 

5. Cujasaccaka Sutta 

6. Mahasaccaka Sutta 

7. Cu|atar)hasartkhaya Sutta 

8. Mahatarihasankhaya Sutta 

9. Mahaassapura Sutta 

10. Culaassapura Sutta 


45.3 



1. COLtAGOSlNl GA SUTTA 
Minor Gosiriga Wojd Discourse 

325. Thus have I heard ; 

At one time the Bhagava was staying at a brick 
monastery near Natika village. 1 At that time the Venerable 
Anuruddha, the Venerable Nandiya and the Venerable Kimila 

were staying in a forest of sal trees known as Gosiriga. 2 
Then, in the evening, the Bhagava rose from solitary seclu¬ 
sion and approached Gosiriga, 3 the forest Of sal trees. Seeing 
the Bhagava coming from a distance, the forester spoke to 
the Bhagava thus: “Samana! Do not enter this forest! There 
are three young men of good family dwelling in this forest 

desiring to do good for themselves. 4 Do not cause them 
discomfort.” 

Venerable Anuruddha heard the forester's conversation 
with the Bhagava. Having heard the forester's conversation 
with the Bhagava, the Venarable Anuruddha said to the 
forester: “ My friend forester, do not restrain the Bhagava. 

1. Natika was situated on one side of a dam. being founded by a 
group of families related to one another. There were two villages 
of the same name.one headed by the son of a younger paternal 
uncle and the other by the son of an elder paternal uncle. The 
Buddha put up at the brick monastery near these two villages. 

2. The sal trees fork into two branches in the form of bullock’s 
horns. Hence the forest is named Gosiriga.The three Venerables 
who were all arahats lived in that forest in perfect harmony; and 
this is emphasized in this sutta. 

3. The Buddha went to Gosiriga alone, equipped with robe and bowl. 

, unbeknown to others, without even informing the Venerable Sariputta, 

as Iris intention was to commend his three disciples leading a 
harmonious life. 

4. Having entered the Order, a bhikkhu usually practises morality, 
learns the Scriptures and takes up austere practices deemed suitable 
for him. Then, having chosen the subjects for meditation to his 
own liking, he practises concentration and insight meditation. This 
is doing good for himself. 
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The Bhagava who is coming along is our Teacher.” Then the 
Venerable Anuruddha approached the Venerable Nandiya and 
the Venerable Kimila, 5 and, having approached them,said to 
the Venerable Nandiya and the Venerable Kimila thus: “Come, 

J 

Venerable Sirs! Come, Venerable Sirs! Our Teacher has 
come"! Then the Venerable Anuruddha, the Venerable Nandiya 
and the Venerable Kimila, went out to welcome the Bhagava; 
and one took the robe and bowl of the Bhagava, one 
prepared a seat and one made water ready for washing the 
feet. The Bhagava sat down on the prepared seat and washed 
his feet.Those Venerable ones also having made obeisance tc 
the Bhagava, sat down in suitable places.The Bhagava ad¬ 
dressed the Venerable Anuruddha 6 sitting in a suitable place 
thus: 

326. “How now, Anuruddha! Are you in sound health'? 
Can you support yourselves? Have you any trouble in (ob¬ 
taining ) alms-food 7 ? 

“Bhagava, (replied Anuruddha), we are in sound health. 
Bhagava! We can support ourseleves. We have, Venerable 
Sir, no trouble in (obtaining) alms-food. 

And, Anuruddha! Are you living together in harmony, 
in gladness, without being contentious, being of one mind as 
the blending of milk and water, looking at one another with 
eyes of affection? 

Indeed, Venerable Sir, ( replied Anuruddha ), we are 
living all together in harmony, in gladness, without being 
contentious, being of one mind as the blending of milk and 
water, looking at one another with eyes of affection. 

5. That Anuruddha approached Nandiya and Kimila before welcoming 
the Buddha indicates that he was anxious to show that he and his 
companions were living in harmony. 

6. Among the three Venerable ones, Anuruddha was the eldest. So the 
Buddha addressed him. 

7. Bhikkhus depend entirely on the four requisites of robes, alms- 
food, shelter and medicine to enable them to practise the dhamma. 
Hence this question. 
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Anuruddha! In what manner are you living together in 
harmony, in gladness, without being contentious, being of 
one mind as the blending of milk and water, looking at one 
another with eyes of affection? 

Venerable Sir, ( replied Anuruddha), in this matter, it 
occurred to me: “ Indeed it is a gain to me: indeed it is well 
gotten by me that I am living with such companions in the 
Noble Practice.” Venerable Sir! For these Venerable ones 
there arises in me loving-kindness in deeds, whether in their 
presence or in their absence; there arises in me loving¬ 
kindness in words, whether in their presence or in their 
absence; there arises in me loving-kindness in thoughts, whether 
in their presence or in their absence. It also occurred to me: 
“ Better it is for me that I lay aside my mind and live 
according to the will and desire of these Venerable ones.” 
So, Venerable Sir! I lay aside my mind and live according to 
the will and desire of these Venerable ones. Indeed, Vener¬ 
able Sir, our bodies differ, but our minds appear to be one. 

The Venerable Nandiya ...p... The Venerable Kimila 
also said thus to the Bhagava: “Venerable Sir! It occurred 

to me: ‘ Indeed it is a gain to me; indeed it is well gotten 

by me that I am living with such companions in the Noble 
Practice.’ Venerable Sir! For these Venerable ones there 
arises in me loving-kindness, in deeds, whether in their 
presence or in their absence; there arises in me loving¬ 
kindness in words, whether in their presence or in their 

absence, there arises in me loving-kindness in thoughts, whether 
in their presence or in their absence. It also occurred to me: 
“Better it is for me that I lay aside my mind and live 
according to the will and desire of these Venerable ones.” 
So, Venerable Sir! I lay aside my mind and live according to 
the will and desire of these Venerable ones.” Inded, Vener¬ 
able Sir, our bodies differ, but our minds appear to be one. 
Thus, Venerable Sir, we are living together in harmony, in 
gladness, without being contentious, being of one mind as the 
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blending of milk and water, looking at one another with eyes 
of affection. 

327. “Good, good, Anuruddha! But, Anuruddha, are 
you living together with vigilance, ardour and resolute will 
(for the realization of Nibbana)? 

Indeed,Venerable Sir, ( said the Venerable Anuruddha) 
we are living together with vigilance, ardour and resolute will 
(for the realization of Nibbana). 

But in what manner, Anuruddha, do you live together 
with vigilance, ardour and resolute will for the realization of 
Nibbana? 

Venerable Sir! Whoever amongst us returns first from 
the round of alms-food in the village prepares seals, makes 
water ready for drinking and washing and sets up the bowl 
for putting the excessive portion of the alms-food.Whoever 
returns last from the round of alms-food in the village, may 
eat the remains of a meal if he so desires, or, if he does not, 
may dump them where there is no green vegetation, or throw 
them into the water where there are no living things. Then 
he sets the seats in order ; he sets in order water for drinking 
and washing; he sets in order the bowl for putting the 
foremost portion of the alms-food; and he sweeps the refrac¬ 
tory. Whoever sees any pot empty of water for drinking, of 
water for washing, of water for use in the lavatory, will fill 
it up with water. If he cannot lift the pot himself, he will call 
in the aid of his companions by making signs of the hands 
or the arms and set it up. Venerable Sir! For the purpose of 
doing this, we do not break into speech. And we assemble 
together the whole night on every fifth day with the talk on 
the dhamma. In this manner. Venerable Sir, We live together 
with vigilance, ardour and resolute will ( for the realization of 
Nibbana) 

328. Good, good, Anuruddha! But have you, 
Anuruddha who are living with vigilance, ardour and resolute 
will for the realization of Nibbana attained the knowledge 
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superior to the dhamma praetised by ordinary human beings 
that enables one to beeome an ariya, and abided with eomfort 
in it? 

Venerable Sir! (replied Anuruddha) Why could it not 
be? For as long as we like. Venerable Sir, we, being 
detached from sensual pleasure and being detached from 
demeritorious factors, achieve and remain in the first jhana 
which has vitakka and vicara and which has plti and sukha, 
born of detachment from the hindrances'( mvaraqas ).Vener¬ 
able Sir! We who have lived with vigilance, ardour and 
resolute will for the realization of Nibbana, ha''e attained this 
knowledge superior to the dhamma, practised by ordinary 
human beings that enables one to become an ariya and have 
abided with comfort in it. 

Good, good, Anuruddha! But have you, Anuruddha, 
in order to pass beyond this abiding and in order to calm 
down this abiding, attained another knowledge superior to the 
dhamma, practised by ordinary human beings that enables 
one to become an ariya and abide with comfort in it? 

Venerable Sir! (replied the Venerable Anuruddha), 
why could it not be? Venerable Sir, in this matter, for as 
long as we like, we, having got rid of vitakka and vicara, 
achieve and remain in the second jhana, with internal tran¬ 
quillity, with enhancement of one-pointedness of mind, de¬ 
void of vitakka and vicara, but with plti and sukha born of 
concentration. In order to pass beyond this abiding and in 
order to calm down this abiding, we have attained another 
form of knowledge superior to the dhamma, practised by 
ordinary human beings that enables one to become an ariya 
and have abided with comfort in it. 

Good, good, Anuruddha!; But have you, Anuruddha, 
in order to pass beyond this abiding and in order to calm 
down this abiding, attained another form of knowledge supe¬ 
rior to the dhamma practised by ordinary human being that 
enables one to become an ariva and abide with comfort in it? 
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Venerable Sir! ( replied the Venerable Anuruddha), 
why could it not be? Venerable Sir, in this matter, for as 
long as we like, we, having been detached from piti as well, 
abide in equanimity with mindfulness and clear comprehen¬ 
sion and experience sukha in mind and body. We achieve 
and remain in the third jhana for which the ariyas praise us 
as those who abide in happiness, possessed of equanimity 
and mindfulness. Venerable Sir! In order to pass beyond this 
abiding and in order to calm down this abiding, we have 
attained this other form of knowledge superior to the dhamma 
practised by ordinary human beings that enables one to 
become an ariya and have abided with comfort in it. 

Good, good, Anuruddha! But have you, Anuruddha, 
in order to pass beyond this abiding and in order to calm 
down this abiding, attained another form of knowledge supe¬ 
rior to the dhamma practised by ordinary human beings that 
enables one to become an ariya and abide with comfort in it? 

Venerable Sir, (replied the Venerable Anuruddha), 
why could it no 1 be? Venerable Sir, in this matter, for as 
long as we like, we, by dispelling both pleasure and pain, 
and by the previous disappearance of gladness and sadness, 
achieve and remain in the fourth jhana, which has neither 
pain nor pleasure but has purity of mindfulness, born of 
equanimity. Venerable Sir! In order to pass beyond this 
abiding and in order to calm down this abiding, we have 
attained this another form of knowledge superior to the 
dhamma practised by ordinary human beings that enables one 
to become an ariya and have abided with comfort in it. 

Good, good, Anuruddha! But, have you, Anuruddha, 
in order to pass beyond this abiding and in order to calm 
down this abiding, attained another form of knowledge supe¬ 
rior to the dhamma practised by ordinary human beings that 
enables one to become an ariya and abide with comfort in it? 

Venerable Sir! ( replied the Venerable Anuruddha ), 
why could it not be? Venerable Sir, in this matter, for as 
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long as wc like, we, with complete transcending of rupasarina, 
with the disappearance of patighasanfia, with non-attention to 
nanattasanna and with concentration on the concept: “ Space 
is infinite” achieve and remain in the akasanancayatana 
jhana. Venerable Sir! In order to pass beyond this abiding 
and in order to calm down this abiding, we have attained this 
other form of knowledge superior to the dhamma practised 
by ordinary human beings that enables one to become an 
ariya and have abided with comfort in it. 

Good, good, Anuruddha! But, have you, Anuruddha, 
in order to pass beyond this abiding and in order to calm 
down this abiding, attained another form of knowledge supe¬ 
rior to the dhamma practised by ordinary human beings that 
enables one to become an ariya and abided with comfort in 

it? 

Venerable Sir! (replied the Venerable Anuruddha), 
why could it not be? Venerable Sir, in this matter, for as 
long as we like, we, completely passing beyond the akasa¬ 
nancayatana jhana, and concentrating on the concept:" Con¬ 
sciousness is infinite,” achieve and remain in vinhanancayatana 
jhana. ...p...completely passing beyond the vinhanancayatana 


jhana, and concentrating on the concept: “Nothing is there”, 
achieve and remain in akincannayatana jhana ...p... com¬ 
pletely passing beyond the akincannayatana jhana, achieve 
and remain in nevasahhanasannayatana jhana. Venerable Sir! 
In order to pass beyond this abiding and in order to calm 
.down this abiding, we have attained this other form of 
knowledge superior to the dhamma practised by ordinary 
human beings that enables one to become an ariya and have 
abided with comfort in it. 


329. Good, good, Anuruddha! But, have you, 
Anuruddha. in order to pass beyond this abiding and in order 
to calm down this abiding, attained another form of knowl¬ 
edge superior to the dhamma practised by ordinary human 
beings that enables one to become an ariya and abide with 
comfort in it? 
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Venerable Sir! ( replied the Venerable Anuruddha), 
why could it not be? Venerable Sir, in this matter, for as 
long as we like, we, completely passing beyond nevasanna 
nasannayatana jhana, achieve and remain in the cessation of 
perception and sensation. Having seen the truth through wis¬ 
dom, the asavas also ( in us ) become extinct. Venerable Sir! 
In order to pass beyond this abiding and in order to calm 
down this abiding, we have attained this other form of 
knowledge superior to the dhamma practised by ordinary 
human beings that enables us to become ariyas and abided 
with comfort in it. Venerable Sir! We do not see any other 
abiding in comfort that is higher or more excellent 8 than this 
abiding in comfort. 

Good, good, Anuruddha! There is no other abiding in 
comfort that is higher or more excellent than this abiding in 
comfort. 

330. Then, having shown (the benefits of) the Teach¬ 
ing, to the Venerables Anuruddha, Nandiya, and Kimila to 
become established in (the observance of) the Teaching, and 
to be filled with gladness and enthusiasm for (the practice of) 
the Teaching, the Bhagava, rising from his seal, departed. 
Then the Venerable Anuruddha, the Venerable Nandiya and 
the Venerable Kimila followed the Bhagava and then turned 
back from there. And then the Venerable Nandiya and the 
Venerable Kimila spoke to the Venerable Anuruddha thus: 
“Have we ever told the Venerable Anuruddha:‘We have 
attained this and this abiding in samapalti?’ The Venerable 
Anuruddha has revealed in the very presence of the Bhagava 
that asavas ( moral intoxicants ) have become extinct in us.” 


8. The happiness derived from jhana and phala is accompanied by 
sensation. The happiness derived from Nirodha samapalti and 
Nibbana where al! sensations come to cessation, is superior to the 
jhanic bliss. 
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“Although the Venerable Ones have not told me: ‘We 
have attained this and this abiding in samapatti,’ I ean discern 
the mind of the Venerable Ones with mv mind and know: 
‘Your Venerable Ones have attained this and this abiding in 
samapatti.’ The devas also told me: ‘ These Venerable Ones 
have attained this and this abiding in samapatti.’ As the 
Bhagava asked me about this, I gave the answer.” (Thus said 
the Venerable Anuruddha). 

331. Then Dlghaparajana, the Yakkha, 9 approached 
the Bhagava, and having made his obeisance and standing in 
a suitable place, addressed the Bhagava thus: “Venerable Sir! 
Indeed it is a gain lor the people of Vajjl; it is well-gotten 
by the people of Vajjl, that the Tathagata,worthy of special 
veneration, perfectly self-enlightened, is staying in the sal tree 
forest of OosiAga as also are these three young men of good 
family: the Venerable Anuruddha, the Venerable Nandiya and 
the Venerable Kimila. On hearing the voice of Dlghaparajana, 
the Yakka, the earth-devas relayed the voice thus: “ Friends! 
Indeed it is a gain for the people of Vajjl; it is well-gotten 
by the people of Vijji, that the Tathagata, worthy of special 
veneration, perfectly self-enlightened, is staying in the sal tree 
forest of (iosinga as also are these three young men of good 
family: the Venerable Anuruddha, the Venerable Nandiya 
and the Venerable Kimila.” 

On hearing the voice of earth-devas, the Catumaharajika- 
-devas ...p... The Tavatarrtsa-devas...p...the Yama-devas...p... 
the Tusita-devas...p...the Nimmanarati-devas...p...the 
Paranimmilavasavatti-devas ...p...all the brahmas in the realm 
of the brail mas relayed the voice thus: “Indeed it is a gain for 
the people of Vajjl; it is well-gotten by the people of Vajjl, 
that the Tathagata, worthy of special veneration, perfectly 
self-enlightened, is staying in the sal tree forest of Gosinga as 


Dlghaparajana, the Yakka, is one of the 28 Yakkha generals 
mentioned in the Alanaliya Sutta. 
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also are these three young men of good family: the Venerable 
Anuruddha, the Venerable Nandiya and the Venerable Kimila.” 

Thus in that moment, in that instant, in that brief 
period of time, those Venerable ones became known as far as 
(the akaniuha abode) of the Brahma-world. 

(Then the Bhagava said thus:) 

What you said is right, Dlgha; what you said is right, 
Dlgha. If Dlgha, that family from which these three young 
men of good family have gone forth from home into home¬ 
less life were to remember with a pure mind these three 
young men of good family, there would be welfare and 

happiness for that clan for a long time. 

If, Dlgha, that circle of clan from which these three 
young men of good family have gone forth from home into 
homeless life were to remember with a pure mind these three 

young men of good family, there would be welfare and 

W I 

happiness for that circle of caln for a long time. 

If, Dlgha, that village from which these three young 
men of good family have gone forth from home into home¬ 
less life were to remember with a pure mind these three 
young men of good family, there would be welfare and 

happiness for that village for a long lime. 

If, Dhiga, that market town from which these three 
young men of good family have gone forth from home into 
homeless life were to remember with a pure mind these three 
young men of good family with the mind of faith, there 
would be welfare and happiness for that market town for a 
long time. 

If, Dlgha, that town from which these three young 
men of good family have gone forth from home into home¬ 
less life were to remember with a pure mind these three 
young men of good family, there would be welfare and 
happiness for that town for a long time. 
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If, Digha, that country from which these three young 
men of good family have gone forth from home into home¬ 
less life were to remember with a pure mind these three 
young men of good family, there would be welfare and 
happiness for that country for a long time. 

If, Digha, all Khattiyas (ruling class) were to remem¬ 
ber with a pure mind these three young men of good family, 
there would be welfare and happiness for those ruling class. 

If, Digha, all brahmarjas ...p... ‘all merchants...p...all 
working classes were to remember with a pure mind these 
three young men of good family, there would be welfare and 
happiness for all working classes for a long time. 

And if, Digha, the world comprising devas, Mara and 
Brahmas and also the world of human beings with its 
samanas, brahmaqas, kings (samutidevas)and men, were to 
remember with a pure mind these three young men of good 
family, there would be welfare and happiness for the world 
comprising devas, Mara and Brahmas and also the world of 
human beings with its samarjas, brahmarjas, kings (samutidevas) 
and men for a long time. 

Lo and behold, Digha! How these three young men 
of good family are practising (the dhamma) for the welfare of 
many, for the happiness of many, out of compassion for the 
world and for the benefit, welfare and happiness of devas 
and men. 

Thus spoke the Bhagava. Delighted, Dlghaparajana, 
the Yakkha, rejoiced in what the Bhagava had said. 


End of the Cujagosirtga sutta, 
the first in this vagga. 
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2. MAHAGOSlNGA sutta 

The Major Gosiriga Wood Discourse 
332. Thus have I heard: 

At one time the Bhagava was staying in the Gosirtg; 
Sal Wood together with many illustrious thera 1 disciples 
namely, the Venerable Sariputta, the Venerable Maht 
moggallana, the Venerable Mahakassapa, the Venerable 
Anuruddha, the Venerable Revata 2 and the Venerable Ananda 
besides other illustrious thera disciples. Then in the evening 
the Venerable Mahamogallana, having arisen from meditation, 
in seclusion, approached the Venerable Mahakassapa and saic 
to the Venerable Mahakassapa: “Come, Your Reverence, lei 
us go to the Venerable Sariputta to listen to the dhamma.’ 
“Very well. Your Reverence,” replied the Venerable Maha 
kassapa to the Venerable Mahamoggallana. Then the Vener¬ 
able Maha Moggallana, the Venerable Mahakassapa and the 
* • 

Venerable Anuruddha went to the Venerable Saripputta to 
listen to the dhamma. Seeing the Venerable Mahamoggallana, 
the Venerable Mahakassapa and the Venerable Anuruddha 
going to the Venerable Sariputta to listen to the dhamma, the 
Venerable Ananda went to the Venerable Revata and said: 
“Reverence Revata! Those men of virtue are going to the 
Venerable Sariputta to listen to the dhamma. Come, Rever¬ 
ence Revata! Let us go to the Venerable Sariputta to listen 
to the dhamma.” The Venerable Revata replied “ Very well. 
Your Reverence,” to the Venerable Ananda. Then the Ven¬ 
erable Ananda and the Venerable Revata went to the Vener¬ 
able Sariputta to listen to the dhamma. 


1. thera: a bhikkhu elder who is steadfast in the practice of morality, 

concentration and insight. 

2. There were two Revatas; one, KJiadiravaniya Revata, was the 

younger brother of the Venerable Sariputta; the one mentioned 
here was Kartkharevata Thera. 
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333. On seeing the Venerable Revata and the Ven¬ 
erable Ananda coming at a distance, the Venerable Sariputta 
said to the Venerable Ananda thus: “Come, Venerable Ananda! 
Good is the coming of the Venerable Ananda, the Bhagava's 
attendant, the Bhagava's close companion! Delightful, Rever¬ 
end Ananda, is the Gosirtga Sal Wood. Unsullied is the 
night. 3 The sal trees are in full bloom. Their scents, fragrant 
as the Bowers of the deva-world, are diffused all around. 
Reverend Ananda! What kind of bhikkhu can grace the 
Gosirtga Sal Wood?” 

“Reverend Sariputta, there is, in this Sasana, 4 the 
bhikkhu who has heard a great deal, 5 and who retains and 
accumulates the dhammas (the teachings) he has heard; those 
dhammas are excellent in the beginning, excellent in the 
middle and excellent in the end, complete in meaning and 
phrasing, setting out the Noble Life of Purity which is utterly 
perfect and utterly pure. That bhikkhu has heard ct great deal 
of such dhammas, remembers them, 6 recites them fluently, 
reflects on them and penetratingly comprehends them with 
wisdom. That bhikkhu teaches the four(kinds of ) assemblies 7 
in distinct and continuous words and sentences, for the 
uprooting of latent dispositions. 8 Reverend Sariputta! Such a 
bhikkhu can grace the Gosirtga Sal Wood.” 


7ts 


3. It mean a clear night tree from the five causes that darken it, 
namely, cloud, snow, vepour, haze and the eclipse of the moon. 

4. in this Sasana: idlia, lit., here, in this connection, in this matter; 
usually rendered ’in this sasana (Teaching)’by Burmese Buddhist schol¬ 
ars. 

3. a great deal: i.e., much of the teachings, thus becoming proficient 
in'the orally received texts of the dhamma. 

(). remember them: knows them by heart so that what has been heard 
can be reproduced orally. 

7. four (kinds of) assemblies: assemblies of bhikkhus, bhikkhums, 
male lay disciples and female lay disciples. 

K. latent dispositions: anusaya: so long as the relevant stage of Magga 
remains unattained, kilesas or defilements cannon! be uprootfed. They 
remain latent in the mind as dispositions or propensities or 'seeds of 
kilesas’. 
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334. When this had been said, the Venerable Sariputta 
spoke to the Venerable Revata thus: “Reverend Revata! The 
Venerable Ananda has answered according to his own point 
of view. Concerning this (matter), we now ask the Venerable 
Revata. Reverend Revata! Delightful is the Gosirtga Sal 
Wood. Unsullied is the night. The sal trees are in full bloom. 
Their scents, fragrant as the flowers of the deva-world, are 
diffused all around. Reverend Revata! What kind of bhikkhu 
can grace the Gosirtga Sal Wood?” 

“Reverend Sariputta, there is, in this Sasana, the 
bhikkhu who delights in solitary seclusion, who enjoys seclu¬ 
sion, who strives constantly for tranquillity of mind in him¬ 
self, who does not neglect jhana, who is endowed with 
vipassana insight, and who is devoted to meditation in se¬ 
cluded places. Reverend Sariputta! Such a bhikkhu can grace 
the Gosirtga Sal Wood.” 


335. When this had been said, the Venerable Sariputta 
spoke to the Venerable Anuruddha thus: 

“Revered Anuruddha! The Venerable Revata has an¬ 
swered according to his own point of view. Concerning this 
(matter), we now ask the Venerable Anuruddha. Reverend 
Anuruddha! Delightful is the Gosirtga Sal Wood. Unsullied is 
the night. The sal trees are in full bloom. Their scents, 
fragrant as the flowers of the deva-world, are diffused all 
around. Reverend Anuruddha! What kind of bhikkhu can 


grace the Gosirtga Sal Wood?” 

“Revered Sariputta, there is, in this Sasana, the bhikkhu 
who can survery a thousand world systems with the deva-eye 
(dibbacakkhu) which is extremely clear, far surpassing human 
vision. It is. Reverend Sariputta, as if a man with good sight, 
going up to the top of a high tower, can survey a thousand 
complete wheels; similarly, the bhikkhu can survey a thou¬ 
sand world systems with the deva-eye (dibbacakkhu) which is 
extremely clear, far suipassing human vision. Reverend Sariputta! 
Such a bhikkhu can grace the Gosirtga Sal Wood.” 
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336. When this had been said, the Venerable Sariputta 
spoke to the Venerable Mahakassapa thus: 

“Reverend Kassapa! 'ihe Venerable Anuruddha has 
answered according to his own point of view. Concerning 
this (matter), we now ask the Venerable Mahakassapa. Rev¬ 
erend Kassapa! Delightful is the Gosirtga Sal Wood. Unsul¬ 
lied is the night. The sal trees are in iull bloom. Their scents, 
fragrant as the flowers of the deva-world, are diffused all 
around. Reverend Kassapa! What kind of bhikkhu can grace 
the Gosirtga Sal Wood?” 

“Reverend Sariputta, there is, in this Sasana, the 
bhikkhu who himself practises the austerity of forest-dwelling 
and praises the virtues of forest-dwelling; who himself prac¬ 
tises the austerity of taking only food received on the alms- 
round and praises the virtues of doing so; who himself 
practises the austerity of wearing discarded pieces of cloth 
and praises the virtues of such wearing; who himself practises 
the austerity of keeping only three robes for wear and praises 
the virtues of doing so; who himself is of few desires and 
who praises the virtues of having only few desires; who 
himself is contented and who praises the virtues of content¬ 
ment; who himself seeks seclusion and praises the virtues of 
seeking seclusion; who himself stays aloof (from people) and 
praises the virtues of such staying aloof; who himself strives 
energetically and praises the virtues of making strenuous 
effort; who himself is completely endowed with morality and 
who praises the virtues of being completely endowed with 
morality; who himself is completely endowed with concentra¬ 
tion and who praises the virtues of being completely en¬ 
dowed with concentration; who himself is endowed with 
wisdom and who praises the virtues of being endowed with 
wisdom; who himself attains liberation (ariya phala, the Frui¬ 
tion experienced by an ariya) and who praises the virtues of 
attaining such liberation; who himself is endowed with reflec¬ 
tive knowledge of that liberation and who praises the virtues 
of being endowed with such reflective knowledge. Reverend 
Sariputta! Such a bhikkhu can grace the Gosirtga Sal Wood.” 
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337. When this had been said, the Venerable Sariputta 
spoke to the Venerable Mahamoggallana thus: 

■“ Reverend Moggallana! The Venerable Mahakassapa 
has answered according to his own point of view. Concern¬ 
ing this (matter), we now ask the Venerable Moggallana. 
Reverend Moggallana! Delightful is the Gosirtga Sal Wood. 
Unsullied is the night. The sal trees are in full bloom. Their 
scents, fragrant as the flowers of the deva-world, are diffused 
all around. Reverend Moggallana! What kind of bhikkhu can 
grace the Gosirtga Sal Wood?” 

"Reverend Sariputta, in this Sasana, there are two 
bhikkhus, discussing abhidhamma, each asking the other ques¬ 
tions, each answering questions put by the other, without 
difficulty, carrying on continuously discussions on the dhamma. 
Reverend Sariputta! Such a bhikkhu can grace the Gosirtga 
Sal Wood.” 

338. Then the venerable Maha Moggallan.t said to 
tht* Venerable Sariputta: 

“Venerable Sariputta! We all have given our answers 
according to our own points of view. Concerning this(matter), 
we now ask the Venerable Sariputta. Reverend Sariputta! 
Delightful is the Gosirtga Sal Wood. Unsullied is the night. 
The Sal trees are in full bloom. Their scents, fragrant as the 
flowers of the deva-world, are diffused all around. Reverend 
Sariputta! What kind of bhikkhu can grace the Gosirtga Sal 
Wood?” 

“Reverend Moggallana, in the Sasana, there is the 
bhikkhu who has mastery over his mind; his mind has no 
mastery over him. Whatever samapatti 9 (sustained absorption 
in jhana or phala) he wishes to enter upon (lit., abide in) the 
morning, he can enter upon it in the morning; whatever 
samapatti he wishes to enter upon at midday, he can enter 

9. He can dwell in any of llie (wo kind of samapatti, namely lokiya 
samapattis, the eight jhanas, and lokuUara samapattis, the sustained 
absorption in the fruition relevent to the Magga attained. 
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upon it at midday; whatever samapatti he wishes to enter 
upon in the evening, he can enter upon it in the evening. 
Reverend Moggallana! It is as if a king or his minister, who 
has a chest full of differently dyed clothes, might wear in 
the morning what he chooses to wear in the morning, might' 
wear at midday what he chooses to wear at midday and 
might wear in the evening what he chooses to wear in the 
evening. Similarly, Reverend Moggallana, that bhikkhu has 
mastery over his mind; his mind has no mastery over him. 
Whatever, Samapatti he wishes to enter upon in the morn¬ 
ing, he can enter upon it in the morning; whatever samapatti 
he wishes to enter upon at midday, he can enter upon it at 
midday; whatever samapatti he wishes to enter upon in the 
evening, he can enter upon it in the evening. Reverend 
Moggallana! Such a bhikkhu can grace the Gosirtga Sal 
Wood.” 

339. Then the Venerable Sariputta said to those 
Venerable Theras: “Your Reverences! We all have given our 
answers according to our own points of views. Come, Your 
Reverences ! Let us go! We will approach the Bhagava and 
report about this to the Bhagava. What the Bhagava gives in 
answer -to us we will bear in mind.” Those Venerable 
Theras replied “Very Well, Your Reverence,” to the Vener¬ 
able Sariputta. Then, those Venerable Theras approached the 
Bhagava, and having approached him, made obeisance to 
him and sat in a suitable place. Then the Venerable Sariputta 
addressed the Bhagava thus: “Venerable Sir, the Venerable 
Rcvata and the Venerable Ananda approached me to hear the 
dhamma. Venerable Sir! On seeing the Venerable Revata and 
the Venerable Ananda coming at a distance, I said to the 
Venerable Ananda: ’Come, Venerable Ananda! Good is the 
come of the Venerable Ananda, the Bhagava’s attendant, the 
Bhagava’s close companion! Delightful, Reverend Ananda, is 
the Gosirtga Sal Wood. Unsullied is the night. The sal trees 
are in full bloom. Their scents, fragrant as the flowers of the 
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deva-world, are diffused all around. Reverend Ananda! What 
kind of bhikkhu can grace the Gosirtga Sal Wood? When 
this had been asked, the Venerable Ananda said to me: 
'Reverend Sariputta! There is, in this Sasana, the bhikkhu 
who has heard a great deal, and who retains and accumulates 

the dhammas he has heard; .p. For the uprooting of 

latent dispositions. Reverend Sariputta! Such a bhikkhu can 
grace the Gosipga Sal Wood'.” 

Good, Sariputta, good! Anyone wishing to answer 

properly 10 should answer just as Ananda has. Indeed, Sariputta, 
Ananda has heard a great deal, and retains and accumulates 
the dhamma he has heard; those dhamma are excellent in the 
beginning, excellent in the middle and excellent in the end, 
complete in meaning and phrasing, setting out the Noble 
Life of Purity which is utterly perfect and utterly pure. 
Ananda has heard a great deal of such dhammas, remembers 


them, recites them fluently, reflects on them and penetratingly 
coYnprehends them with wisdom. He teaches the four (kinds 


of) assemblies in distinct and continues words and sentences, 


for the uprooting of latent dispositions. 


340. “Venerable Sir! When this had been said, I 
said to the Venerable Revata: ‘ Reverend Revata! The Ven¬ 
erable Ananda has answered according to his own point of 
view. Concerning this (matter), we now ask the Venerable 
Revata. Reverend Revata! Delightful is the Gosirtga Sal 
Wood. Unsullied is the night. The Sal trees are in full bloom. 
Their scents, fragrant as the flowers of the deva-world, are 
diffused all around. Reverend Revata! What kind of bhikkku 
can grace the Gosirtga Sal Wood? ’ ” 

“Venerable Sir! When this had been asked, the Ven¬ 
erable Revata said to me: ‘ Reverend Sariputta! There is, in 
this Sasana, the bhikkhu who delights in solitary seclusion, 
who enjoys seclusion, who strives constantly for tranquillity 


10. propcrly:i.e, according (o the bend of liis mind. 
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of mind in himself, who does not neglect jhana, who is 
endowed with vipassana insight, and who is devoted to 
meditation in solitary secluded places. Reverend Sariputta! 
Such a bhikkhu can grace the Gosirtga Sal Wood.’ ” 

Good, Sariputta, good! Anyone wishing to answer 
properly should answer just as Revata has. Indeed, Sariputta, 
Revata delight in solitary seclusion, and enjoys seclusion, 
strives constantly for tranquillity of mind in himself, does not 

4 

neglect jhana, is endowed with vipassana insight, and is 
devoted to meditation in secluded places. 

341. “Venerable Sir! When this had been said I 
asked the Venerable Anuruddha: ‘ Reverend Anuruddha! The 
Venerable Revata has given his answer...p... Reverend 
Anuruddha! What kind of bhikkhu can grace the Gosirtga Sal 
Wood.?’ ” 

“Venerable Sir, when this had been asked, the Vener¬ 
able Anuruddha said to me: 'Reverend Sariputta! There is, in 
this Sasana, the bhikkhu who can survey a thousand world 
systems with the deva-eye (dibbacakkhu) which is extremely 
clear, far surpassing human vision. It is. Reverend Sariputta, 
as if a man with good sight...p... Reverend Sariputta! Such a 
bhikkhu can grace the Gosirtga Sal Wood.’ ” 

Good, Sariputta, good! Anyone wishing to answer 
properly should answer just as Anuruddha has. Indeed, Sariputta! 
Anuruddha can survey a thousand world systems with the 
deva-eye (dibbacakkhu)wich is extremely clear, far suipassing 
human vision. 

342. “Venerable Sir, When this had been said, I 
asked the Venerable Mahakassapa: ‘ Reverend Kassapa! The 
Venerable Anuruddha has answered according to his own 
point of view. Concerning this (matter), we now ask the 
Venerable Mahakassapa...p... Reverend Kassapa! What kind 
of bhikkhu can grace the Gosirtga Sal Wood. ?’ 

“Venerable Sir! When this had been asked, the Ven¬ 
erable Mahakassapa said to me: ' Reverend Sariputta! There 
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is, in this Sasana, the bhikkhu who himself practises the 

1 

austerity of forest-dwelling and praises the virtues of forest¬ 
dwelling; who himself practises the austerity of taking only 
food received on the alms-round ...p...; who himself practises 
the austerity of wearing discarded pieces of cloth ...p...; who 
himself practises the austerity of keeping only three robes....p...; 
who himself is of few desires ...p...; who himself is contented 
...p...; who himself seeks seclusion ...p...; who himself stays 
aloof (from people) ...p...; who himself strives energetically 
...p...; who himself is completely endowed with morality 
...p...; who himself is completely endowed with concentration; 
...p...; who himself is endowed with wisdom ...p...; who 
himself attains liberation ...p...; who himself is endowed with 
reflective knowledge of that liberation and who praises the 
virtues of being endowed with such reflective knowledge. 
■ Reverend Sariputta! Such a bhikkhu can grace the Gosirtga 
Sal Wood.' ” 

4 . 

Good, Sariputta,good! Anyone wishing to answer properly 
should answer just as Kassapa has. Indeed, Sariputta, Kassapa 
himself practises the austerity of forest-dwelling and praises 
the virtues of forest-dwelling; he himself practises the auster¬ 
ity of taking only food received on the alms-round and 
praises the virtues of doing so; he himself practises the 
austerity of wearing discarded pieces of cloth and praises the 
virtues of such wearing; he himself practises the austerity of 
keeping only three robes for wear and praises the virtues of 
doing so; he himself is of few desires and praises the virtues 
of having only few desires; he himself is contented and 
praises the virtues of contentment; he himself seeks seclusion 
and praises the virtues of seeking seclusion; he himself stays 
aloof ( from people) and praises the virtues of such staying 
aloof ; he himself strives energetically and praises the virtues 
of making strenuous effort; he himself is completely endowed 
with morality and praises the virtues of being completely 
endowed with morality; he himself is completely endowed 
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with concentration and praises the virtues of being completely 
endowed with concentration; he himself is endowed with 
wisdom and praises the virtues of being endowed with wis¬ 
dom; he himself attains liberation (ariya phala) and praises the 
virtues of attaining such liberation; he himself is endowed 
with reflective knowledge of that liberation and praises the 
virtues of being endowed with such reflective knowledge. 

343. “Venerable Sir, When this had been said, I 
asked the Venerable Mahamoggallana: ‘ Reverend Moggallana! 
The Venerable Mahakassapa has answered according to his . 
own point of view. Concerning this (matter), we now ask the 
Venerable Mahamoggallana ...p... Reverend Moggallana! What 
kind of bhikkhu can grace the Gosirtga Sal Wood?’ Vener¬ 
able Sir! When this had been asked, the Venerable Maha 
moggallana said to me: 4 Reverend Sariputta! In this Sasana 
there are two bhikkhus, discussion abhidhamma, each asking 
the other questions, each answering questions put by the 
other, without difficulty, carrying on continuously discussions 
on the dhamma. Reverend Sariputta! Such a bhikkhu can 
grace the Gosirtga Sal Wood. ’ ” 

Good, Sariputta,good! Anyone wishing to answer properly 
should answer just as Moggallana has. Indeed, Sariputta, 
Moggallana is an expounder of the dhamma (a dhammakathika). 

344. When this had been said, the Venerable Maha 
Moggallana addressed the Bhagava: “ Then, Venerable Sir I 
asked the Venerable Sariputta thus: 4 Reverend Sariputta! We 
all have given our answers according to our own points of 
view. Concerning this ( matter ), we now ask the Venerable 
Sariputta.' Reverend Sariputta! Delightful is the Gosirtga Sal 
Wood. Unsullied is the night. The sal trees are in full bloom. 
Their scents, fragrant as the Rowers of the deva-world, are 
diffused all around. Reverend Sariputta! What kind of bhikkhu 
can grace the Gosirtga Sal Wood? ’ 
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“Venerable Sir! When this had been asked, the Ven¬ 
erable Sariputta said to me: ‘ Reverend Moggallana! In this 
Sasana, there is the bhikkhu who has mastery over his mind; 
his mind has no mastery over him. Whatever samapatti he 
wishes to enter upon in the morning, he can enter upon it in 
the morning; whatever samapatti he wishes to enter upon at 
midday, he can enter upon it at midday; whatever samapatti 
he wishes to enter upon in the evening, he can enter upon it 
in the evening. Reverend Moggallana! It is as if a king or 
his minister, who has a chest full of differently dyed clothes, 
might wear in the morning what he chooses to wear in the 
morning, might wear at midday what he chooses to wear at 
midday, might wear in the evening what he chooses to wear 
in the evening. Similarly, Reverend Moggallana, that bhikkhu 
has mastery over his mind; his mind has no mastery over 
him. Whatever samapatti he wishes to enter upon in the 
morning, he can enter upon it in the morning; whatever 
samapatti he wishes to enter upon at midday, he can enter 
upon it at midday; whatever samapatti he wishes to enter 
upon in the evening, he can enter upon it in the evening. 
Reverend Moggallana! Such a bhikkhu can grace the Gosirt 
ga Sal Wood'.” 

Good, Moggallana, good! Anyone wishing to answer 
properly should answer just as Sariputta has. Indeed, Moggallana, 
Sariputta has mastery over his mind; his mind has no mastery 
over Sariputta. Whatever samapatti he wishes to enter upon 
in the morning, he can enter upon it in the morning; what¬ 
ever samapatti he wishes to enter upon at midday, he can 
enter upon it at midday; whatever samapatti he wishes to 
enter upon in the evening, he can enter upon it in the 
evening. 

345. When this had been said, the Venerable Sariputta 
spoke to the Bhagava thus: “ Venerable Sir! Whose answer 
is a good answer (lit., well spoken)? ” 
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Sariputta, all your answers are justified (lit., have each 
a reason) and are good answers 11 . But listen to what I have 
to say as to the kind of bhikkhu who can grace the (losifi 
ga Sal Wood. Sariputta, in this Sasana, the bhikkhu, return¬ 
ing from the round of alms-food and having finished his 
alms-meal, sits down cross-legged keeping his back straight 
and establishes mindfulness in meditation with the resolve: 'I 
will not quit silting cross-legged thus until my mind is freed 
and detached from Clinging and befuddling defilements.’ 
Such a bhikkhu, Sariputta, can grace the Gosihga Sal Wood. 

Thus spoke the Bhagava. Delighted, those Venerable 
Theras rejoiced in what the Bhagava had said. 


End of the Mahagosiriga Sutta, 
the second in this vagga. 


11. A monastery is graced by the presence of either bhikkhus of great 
learning, of bhikkhus delighting in the practice of jhana, or 
bhikkhus accomplished in supernormal powers, or bhikkhus practis¬ 
ing austerities, or bhikkhus well-versed in the abhidhamma, or 
bhikkhus with control over their minds or bhikkhus who devote 
themselves to insight-meditation. So every answer is deemed 
justified and a good answer. 


(i v) Mahayamaka Vagga 

3. MAHAGOPALAKA SUTTA 

The Major Cowherd Parable Discourse 
346. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of Anathapirjdika in SavatthT. Then the Bhagava 
addressed the bhikkhus, saying “Bhikkhus! ” Those bhikkhus 
answered the Bhagava, saying “Venerable Sir.” And the 
Bhagava spoke thus: 

Bhikkhus! A cowherd who has eleven characteristics 
is unable to tend a herd of cattle and make it thrive.What are 
the eleven (characteristics)? Bhikkhus! Here, a cowherd has 
no knowledge of material shapes, 1 is unskilled in (recogniz¬ 
ing) marks, 2 does not remove Hies' eggs, 3 does not cover up 
a wound, 4 does not make smoke, 5 does not know the (proper) 
watering-place, 6 does not know whether water has been drunk 
or not, 7 does not know the (proper)path, 8 is not skilled in(lhe 
use of) the grazing ground, 9 milks the cow dry, 10 does not 
pay special regard to the bulls which are the sires and leaders 
of the herd. 11 Bhikkhus! A cowherd who has these eleven 

1. Not being able to recognize the cattle by their form and colour or 
to know their number. 

2. Not being able to distinguish the marks branded on the bodies of 
the cattle. 

3. Flies lay eggs on wounds caused by briars or spikes. 

4. Not knowing how to cover up a wound with medicated cloth. 

5. To ward off files and mosquitoes in the cowsheds, especially in the 
rainy season. 

6. A cowherd is expected to know if the watering-place is even or 
rugged, and if it is infested with crocodiles or not. 

7. The text has “has been drunk or not” only. 

8. Whether the path taken by the cattle is safe or unsafe. 

9. Grazing grounds are to be used by periodic turns.A cowherd is 
expected to know this. 

10. A cow is to be milked only to the extent (hat some milk is left 
for the calf. 

11. The sires and leaders of the herd are to be given special fodder and 
special treatment. 
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characteristics is unable to lend a herd of cattle and make it 
thrive. 

Similarly, bhikkhus, a bhikkhu who has eleven 
charalcristics is unable to achieve development, progress and 
fulfilment in this Teaching (dhamma-vinaya). What are the 
eleven? Bhikkhus! Here, a bhikkhu does not know material 
shapes, is unskilled in (recognizing) marks, does not remove 
Hies' eggs, does not cover up a wound, does not make 
smoke, does not know the (proper) watering-place, does not 
know whether water has been drunk or not, does not know 
the (proper) path, is not skilled in ( the use of) the grazing 
ground,milks the cow dry, does not pay special regard to 
elderly theras of mature experience and long standing in the 
Order who are the fathers and leaders of the bhikkhus. 


347. How, bhikkhus, does the bhikkhu not know 
material shapes? Bhikkhus! Here, the bhikkhu does not un¬ 
derstand fundamentally and truly that any or all corporeality 
consists of the four great primary elements and forms of 
corporeality derived from (i.e.,made up of) the four great 
primary elements. Thus, bhikkhus, does the bhikkhu not 
know material shapes.(l) 

And how, bhikkhus, is the bhikkhu unskilled in 
(reeognizing)marks? Bhikkhus! Here, the bhikkhu does not 
understand fundamentally and truly that a fool is marked 
by(evil) deeds and a wise man is marked by (meritorious) 
deeds. 12 Thus, bhikkhus, is the bhikkhu unskilled in (recog¬ 
nizing) marks.(2) 

And how, bhikkhus, does the bhikkhu not remove 
Hies' eggs? Bhikkhus! Here, the bhikkhu gives in to sensual 
thought that arises, does not reject it, does not dispel it, does 


12. One who cannot distinguish wisdom from ignorance will not be 
able to associate with the wise. He does not know what is proper 
and what is improper, what is meritorious and what is demeritorious, 
what is an offence and what is not , what is a grave offence or 
a light offence, and what is the cause (of any of the above) or 
what is not the cause. Due to this ignorance, he will not make 
spiritual progress. 
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not remove it and does not cause it to perish. The bhikkhu 
gives in to malevolent thought that arises, ...p... to crual 
thought that arises, ...p... He gives in to evil demeritorious 
thoughts as they repeatedly arise, does not reject them, does 
not dispel them, does not remove them and does not cause 
them to perish. Thus, bhikkhus, does the bhikku not remove 
Hies’ eggs.(3) 

And how, bhikkhus, does the bhikkhu not cover up a 
wound? Bhikkhus! Here, the bhikkhu, seeing (with the eye) 
a corporeal form, takes in its characteristics (such as mascu¬ 
linity or femininity) as well as its secondary details (such as 
features, expressions, gestures). Because of seeing, if there 
were no control over the faculty of sight he would be 
pursued by covetousness and distress which are evil and 
demeritorious. He fails to exercise control over that faculty of 
sight, to guard that faculty of sight and to have resti.-int over 
that faculty of sight. 

Hearing a sound with the ear ...p... Smelling an odour 
with the nose ...p... Tasting a flavour with the tongue ...p... 
Touching a tangible object with the body ...p... Cognizing a 
mind-object with the mind, the bhikkhu takes in its charateristics 
(such as what is pleasing or unpleasing) as well as its 
secondary details. Because of cognition, if there were no 
control over the faculty of mind, he would be pursued by 
covetousness and disrcss which are evil and demeritorious. 
He fails to exercise control over that faculty of mind, to 
guard that faculty of mind, and to have restraint over that 
faculty of mind. Thus,bhikkhus, does the bhikkhu not cover 
up a wound. (4) 

And, how, bhikkhus! does the bhikkhu not make 
smoke? Bhikkhus! Here, the bhikkhu does" not teach the 
dhamma to others in detail as he has heard and learnt it. 
Thus, bhikkhus, does the bhikkhu not makes smoke. (5) 

And how, bhikkhus, does the bhikkhu not know the 
(proper) watering-place? Bhikkus! Here, the bhikkhu does not 
from time to time approach bhikkhus of great learning who 
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can recite the texts by heart, who are well-versed in the 
Doctrine and Discipline (dhamma-vinaya) and in the funda¬ 
mental precepts for bhikkhus and bhikkhunls, for clarification 
and discussion of the texts, asking: “ Venerable Sir! What is 
this term and what is its meaning?” (Because the bhikkhu 
does not ask them, ) those venerable theras do not reveal 
what is not apparent (lit., is unrevealed) to him, do not make 
clear what is not clear and do not resolve doubts in those 
places in the dhamma where various doubtful points may 
arise. Thus, bhikkhu, does the bhikkhu not know the water¬ 
ing-place. (6) 

And how, bhikkhus, does the bhikkhu not know 
whether water has been drunk or not? Bhikkhus! Here, the 
bhikkhu, on being taught the dhamma-vinaya (the Doctrine - 
and Discipline) expounded by the Tathagata, fails to get 
understanding of the significance, fails to get understanding of 
the texts and fails to get the delight derived from the dhamma. 
Thus, bhikkhus, does the bhikkhu not know if water has 
been drunk or not. (7) 

And how, bhikkhus, does the bhikkhu not know the 
(proper) path? Bhikkhus! Here, the bhikkhu does not under¬ 
stand fundamentally and truly the Ariya Path of Eight Con¬ 
stituents. Thus, bhikkhus, does the bhikkhu not know the 
path. (8) 

And how, bhikkhus, is the bhikkhu not skilled in (the 
use of) the grazing ground? Bhikkhus! Here, the bhikkhu 
does not understand fundamentally and truly the four methods 
of Steadfast Mindfulness. Thus, bhikkhus, is the bhikkhu not 
skilled in (the use of) the grazing ground. (9) 

And how, bhikkhus, does the bhikkhu milk the cow 
dry? Bhikkhus! Here, the bhikkhu does not know the (proper) 
measure (sufficient for him to accept) when donors (lit., 
householders) through faith offer and present 13 to the bhikkhu 

13. present: lit., invite ( the bhikkhu to accept ). Invitation is either 
by verbal intimation or by actually bringing the offerings to the 
bhikkhu. inviting him to accept them as much as he likes. 
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robes, alms-food, monastery (lit., living place), and medicines 
and medicinal requisites for use in sickness. Thus, bhikkhus, 
does the bhikkhu milk the cow dry.(10) 

And how, bhikkhus, does the bhikkhu pay no special 
regard to elderly theras of mature experience and long stand¬ 
ing in the Order who are the fathers and leaders of the 
bhikkhus? Bhikkhus! Here, the bhihhku fails to show good¬ 
will (metta) in deeds, either openly or privately, in words, 
either openly or privately, in thoughts, either openly or pravitely, 
towards elderly theras of mature experience and long standing 
in the Oder who are the fathers and leaders of the bhikkhus. 
Thus, bhikkhus, does the bhikkhu pay no special regard to 
elderly theras of mature experience and long standing in the 
Order who are the fathers and leaders of the bhikkhus.(l 1) 

Bhikkhus! The bhikkhu who has these eleven 
charateristicS' is unable to achieve development, progress and 
fulfilment in the Teaching. 

348. Bhikkhus! A cowherd who has eleven charac¬ 
teristics is able to tend a herd of cattle and make it thrive. 
What are the eleven? Bhikkhus! Here, a cowherd has knowl¬ 
edge of material shapes, is skilled in (recognizing) mark, 
removes flies' eggs, covers up a wound, makes smoke, 
knows the (proper) watering-place, knows whether water has 
been drunk or not, knows the (proper) path, is skilled in (the 
use of) the grazing ground, does not milk the cow dry, and 
pay special regard to the bulls which are the sires and leaders 
of the herd. Bhikkhus! A cowherd who has these eleven 
characteristics is able to tend a herd of cattle and make it 
thrive. 

Similarly, bhikkhus, a bhikkhu who-has eleven char¬ 
acteristics (lit.,factors) is able to achieve development, progress 
and fulfilment in this Sasana (dhamma-vinaya). What are the 
eleven? Bhikkhus! Here, a bhikkhu knows material shapes, is 
skilled ih (recognizing) marks, removes Hies' eggs, covers up 
a wound, makes smoke, knows the (proper) watering-place, 
know whether water has been drunk or not, knows the 



3. Mabagopa laka Sutta 


483 


(proper) path, is skilled in (the use of) the grazing ground, 
does not milk the cow dry, and pays special regard to elderly 
theras of mature experience and long standing in the Order 
who are the fathers and leaders of the bhikkhus. 

349. And how, bhikkhus, does the bhikkhu know 
material shapes? Bhikkhus! Here, the bhikkhu understands 
fundamentally and truly that any or all corporeality consists of 
the four great primary elements and forms of corporeality 
derived from the four great primary elements. Thus, bhikkhus, 
does the bhikkhu know material shapes. (.1) 

And how, bhikkhus, is the bhikkhu skilled in (recog¬ 
nizing) marks? Bhikkhus! Here, the bhikkhu understands 
fundamentally and truly that a fool is marked by (evil) deeds 
and a wise man is marked by (meritorious) deeds. Thus,' 
bhikkhus, is the bhikkhu skilled in (recognizing ) marks. (2) 

And how, bhikkhus, does the bhikkhu remove flies’ 
eggs? Bhikkhus! Here, the bhikkhu does not give in to the 
sensual thought that arises, but rejects it, dispel it, removes it 
and causes it to perish. The bhikkhu does not give in to 
malevolent thought that arises, ...p... to cruel thought that 
arises,...p....He does not give in to evil demeritorious thoughts 
as they repeatedly arise, but rejects them, dispel them, 
removes them and causes them to perish. Thus, bhikkhus, 
does the bhikkhu remove flies' eggs. (3) 

And how, bhikkhus, does the bhikkhu cover up a 
wound? Bhikkhus! Here, the bhikkhu, seeing (with the eye) 
a corporeal form, does not take in its characterstics (such as 
masculinity or femininity) as well as its secondary details 
(such as features, experssions, gestures). Because of seeing, if 

there wer^ no control over the faculty of sight, he would be 

» 

pursued by covetousness and distress wich are evil and 
demeritorious. So he exercises control over that faculty of 
sight, guards that faculty of sight, and has restraint over that 
faculty of sight. 

Hearing a sound with the ear ...p... Smelling an odour 
with the nose ...p... Tasting a flavour with the tongue ...p... 
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Touching a tangible object with the body ...p... Cognizing a 
mind-object with the mind, the bhikkhu does not take in its 
characteristics (such as what is pleasing or unpleasing) as 
well as its secondary details. Because of congnition, if there 
wre no control over the faculty of mind, he would be 
pursued by covetousness and distress which are evil and 
demeritorious. So he exercises control over that faculty of 
mind, guards that faculty of mind, and has restraint over that 
faculty of mind. Thus, bhikkhus, does the bhikkhu cover up 
a wound. (4) 

And how, bhikkhus, does the bhikkhu make 
smoke?Bhikkhus! Here, the bhikkhu teaches the dhamma to 
others in detail as he has heard and learnt it. Thus, bhikkhus, 
does the bhikkhu make smoke. (5) 

And how, bhikkhus, does the bhikkhu know the 
(proper) watering-place? Bhikkhus! Here, the bhikkhu ap¬ 
proaches from time to time bhikkhus of great learning who 
can recite the texts by heart, who are well-versed in the 
Doctrine and Discipline (Dhamma-vinaya) and in the funda¬ 
mental precepts for bhikkhus and bhikkhunls, for clarification 
and discussion of the texts, asking: “Venerable Sir! What is 
this term and what is its meaning?” (Because the bhikkhu 
asks them,) those venerable theras reveal what is not apparent 
(lit., unrevealed) to him, make clear what is not clear and 
resolve doubts in those places in the dhamma where various 
doubtful points may arise.Thus, bhikkhus, does the bhikkhu 
know the watering-place. (6) 

And how, bhikkhus, does the bhikkhu know whether 
water has been drunk or not? Bhikkhus! Here, the bhikkhu,.on 
being taught the dhamma-vinaya (the Doctrine and Dicipline) 
expounded by the Tathagata, understands (lit., gets.an under¬ 
standing of) the significance, understands the text and gets the 
delight derived from the dhamma. Thus, bhikkhus, does the 
bhikkhu know if water has been drunk or not. (7) 

And how, bhikkhus, does the bhikkhu know the 
(proper) path? Bhikkhus! Here, the bhikkhu understands fun- 
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damentally and truly the Ariya Path of Eight Constituents. 
Thus, bhikkhus, does the bhikkhu know the path. (8) 

And how, bhikkhus, is the bhikkhu skilled in (the use 
of) the grazing ground? Bhikkhus! Here, the bhikkhu under¬ 
stands fundamentally and truly the four methods of Steadfast 
Mindfulness. Thus, bhikkhus, is the bhikkhu skilled in (the 
use of ) the grazing ground. (9) 

And how, bhikkhus, does the bhikkhu not milk the 
cow dry? Bhikkhus! Here, the bhikkhu knows the measure 
(sufficient for him to accept) when donors through faith offer 

t 

and present to the bhikkhu robes,alms-food, monastery 
(lit.,living place), and medicines and medicinal requisites for 
use in sickness. Thus, bhikkhus, does the bhikkhu not milk 
the cow dry. (10) 

And how, bhikkhus, does the bhikkhu pay special 
regard to elderly theras of mature experience and long stand¬ 
ing in the Order who are the fathers and leaders of the 
bhikkhus? Bhikkhus! Here, the bhikkhu shows goodwill (metta) 
in deeds, either openly, or privately, in words, either openly 
or privately, in thoughts, either openly or privately, towards 
elderly theras of mature experience and long standing in the 
Order who are the fathers and leaders of the bhikkhus. Thus, 
bhikkhus, does he pay special regard to elderly theras of 
mature experience and long standing in the Order who are 
the fathers and leaders of the bhikkhus. (11) 

Bhikkhus! The bhikkhu who has these eleven 
charateristics is able to achieve development, progress and 
fulfilment in this Teaching. 

Thus spoke the Bhagava. Delighted, those bhikkhus 
rejoeed in what the Bhagava had said. 

End of the Mahagopalaka Sutta, 
the third in this vagga. 
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4. CUI^AGOPALAKA sutta 


The Minor Cowherd Parable Discourse 


350. Thus have I heard: 

At one time, the Bhagava was staying on the bank of 
the river Gartga near Ukkacela in the country of VajjL Then 
the Bhagava addressed the bhikkhus,saying: “Bhikkhus!” Those 
bhikkhus answered the Bhagava, saying: “Venerable Sir!” 
The Bhagava spoke thus: 

Bhikkhus! It so happened in the past that a foolish 
cowherd of Magadha, in the last month of the rains, in the 
season of sarada, without properly investigating, either this 
side of the bank or the farther side of the bank,drove his 
cattle (across the river) from a point which is not a landing 
place (crossing) to the north-bank in Videha.Then, bhikkhus, 
those cattle, whirling round and round in midstream in the 
river Ganga came to disaster. What is the cause? It is 
because that foolish cowherd of Magadha, in the last month 
of the rains, in the season of sarada, without properly inves¬ 
tigating either this side of the bank or the farther side of the 
bank, drove his cattle (across the river) from a point which is 
not a landing place (crossing) to the north-bank in Videha. 

liven so bhikkhus, whoever think they should listen to 
and put their faith in whichever samarjas and brahmarjas, 
unskilled in this world, unskilled in the other world, unskilled 
in the sphere of Mara, unskilled in the sphere beyond Mara's 
domain, unskilled in the sphere of Death, unskilled in the 
sphere beyond Death, for them their faith will lead to no 
benefit but to miseries for a long time. 


351. Bhikkhus! It so happaned in the past that an 
intelligent cowherd of Magadha, in the last month of the 
rains, in the season of sarada, duly investigating this side of 
the bank as well as the farther side of the bank, drove his 
cattle (across the river) from a point which is a landing place 
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(crossing) to the north-bank in Videha. First he drove across 
those bulls that were the sires and leaders of the herd; and 
those bulls reached the farther bank safely having swum 
across the current of the river Gartga. Then he drove across 
sturdy steers and trained bullocks which reached the farther 
bank safely, having swum across the current of the river 
Gartga. Then he drove across half-grown bulls and heifers 
which reached the farther bank safely, having swum across 
the current of the river Gartga. Then he' drove across other 
younger calves and weaker cattle which reached the farther 
bank safely, having swum across the current of the river 
Gartga. 


It so happened in the past that a young and tender 
calf, born that very day, following the mooing of its mother' 
swam across and reached the farther bank safely, having 
swum across the current of the river Gartga. And what was 
the cause of this? It is because that intellingent cowherd of 
Magadha, in the last month of the rains, in the season of 
sarada, duly investigating this side of the bank as well as the 
farther side of the bank, drove his cattle (across the river) 
from a point which is a landing place( crossing) to the north- 
bank in Videha. 

Even so, bhikkhus, whoever think they should listen 
to and put their faith in whichever samaqa and brahmarjas, 
skilled in this world, skilled in the other world, skilled in the 
spheres of Mara, skilled in the sphere beyond Mara’s domain, 
.skilled in the sphere of Death, skilled in the sphere beyond 
Death, for them their faith will lead to benefit and happiness 
for a long time. 


352. Just as, bhikkhus, the bulls who were the sires 
and leaders of the herd reached the farther bank safely, 
having swum across the current of the river Gartga; even so 
whichever bhikkhus, who are worthy of special veneration, 
with asavas extinct, accomplished in the practice (of the Path). 
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having done what was to be done (for the path), having laid 
down the burden, having achieved their own benefit (of 
arahattaphala) for themselves, having utterly removed all the 
fetters of existence and attained liberation from defilements 
through true knowledge, reached the farther bank of Nibbana 
safely, having swum across the current of Mara (i.e, craving 
for continued existence.) 

Just as, bhikkhus, sturdy steers and bulloks reached 
the farther bank safely, having swum across the current of the 
river Gartga, even so, whichever bhikkhus, through the utter 
destruction of the five fetters binding one to rebirth in lower 
sensuous realms, have come into being spontaneously in the 
Brahma realm, never to return from there but to pass away 
in parinibbana there. They will also reach the farther bank of 
Nibbana safely, having swum across the current of Mara (i.e, 
craving for continued existence.) 

Just as, bhikkhus, half-grown bulls and heifeis reached 
the farther bank safely, having swum across the current of the 
river Gartga, even so the bhikkhus through complete destruc¬ 
tion of the three fetters and by the lessening of attachment, 
hatred and bewilderment, having become Sakadagamis will 
return to this human world only for once to make an end of 
dukkha. They, will also reach the farther bank of Nibbana 
safely having swum across the current of Mara (i.e, craving 
for continued existence.) 

Just as, bhikkhus, other younger calves and weaker 
cattle reached the farther bank safely, having swum across the 
current of the river Gartga, even so whichever bhikkhus 
through the utter destruction of the three fetters, having 
become Sotapannas (Stream-winners), are not liable to fall 
into apaya, the four miserable states are assured (of their 
flestinations), bound only for the upper three maggas (paths).They 
will also reach the farther bank of Nibbana safely, having 
swum across the current of Mara (i.e, craving for continued 
existence.) 
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Just as, bhikkhus, a young and tender calf, born that 
very day, following the mooing of its mother, swam across 
and reached the farther bank safely, having swum across the 
current of the river Gariga, even so, whichever bhikkhus, 
who are striving for insight with knowledge as the predominent 
factor and who are striving for insight with conviction as the 
predominant factor, will also reach the farther bank of Nibbana 
safely, having swum across the current of Mara (i.e, craving 
for continued existence). 

Bhikkhus! I am skilled in ( the knowledge of ) this 
world, skilled in ( the knowledge ) of the other world, skilled 
in the sphere of Mara, skilled in the sphere beyond Mara's 
domain, skilled in the sphere of Death, skilled in the sphere- 
beyond Death.Bhikkhus, to those who think they should 
listen to and put their faith in me, their faith will lead to 
benefit and happiness for a long time. 

Thus spoke the Bhagava, and having thus spoken, the 
Tathagata, the Teacher of men and devas,uttered these stan/as: 

This world and the other world have 
been clearly revealed by the Enlightened one. 

Opened is the door to Nibbana of secu¬ 
rity and deathlessness by the Self-enlightened 
One who knows clearly all the worlds acces¬ 
sible to Mara as well as the world inaccessible 
to the King of Death.( maccumara) 

Cut across and is destroyed the stream of Evil 
One, his egoistical pride being made hollow (like a reed). 
Bhikkhus! Remain in bliss profound, aspiring for the highest 
gain of security (of arahatta fruition)! 


End of the Cu} :gopalaka Sutta, 
the fourth in this vagga. 
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5. COL* ASACCAKA SUTTA 
The Shorter Saccaka Discourse 
353. Thus have I heard: 

f 

At one time the Bhagava was residing at a pinnacled 
monastery in the Mahavana Wood near Vesall. At that time 

Saccaka Nigaqlhaputta 1 was (also) staying in Vesall. He was 

fond of disputation, claiming himself to be a sage, regarded 
by many people as a good man. In an assembly of the 
people of Vesall, he said these words: 

“I do not see any samaqa or brahmaqa who has a 
group of disciples, with his own sect, being the teacher of his 
sect, or anyone who professes to be homage-worthy (by 
having destroyed kilesas, defilements) and to be perfectly self- 
enlightened (i.e., a Buddha), who would not shake, tremble 
and stagger or sweat from the armpits when I refute him by 
means of (my) arguments. If I were to engage in disputation 

with a lifeless 2 post, even that post would shake, tremble and 
stagger because of (my) arguments, let alone a human being.” 

Then in the morning the Venerable Assaji 3 , having 
rearranged his robes and taking alms-bowl and (great) robe, 
entered Vesall for the alms-round. Walking and rambling 
about in Vesall, Saccaka Nigarjlhaputta saw the Venerable 
Assaji coming at a distance and approached him and ex¬ 
changed greetings with the Venerable Assaji. And having 
done so, he stood in a suitable place. Then Saccaka 
Nigaqlhaputta said to the Venerable Assaji: “O Assaji! How 
does Samaqa Gotama instruct the disciples? What part of the 

1. There were a man and a woman beloging lo ihe Nigaqjha Sect. 

They became man and wife and had four daughters, namely, Sacca, 
Lola, Pa{acara and Acaravatl, and one son named Saccaka men¬ 
tioned in this Sutta. 

2. lifeless: acetana: lit., mindless. 

3. Assaji was one of the first five disciples of ihe Buddha. 
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many teachings is most emphasized for the disciples of 
Samaria Gotama?” 

“Aggivessana 4 , the Bhagava instructs the disciples thus; 

this part of the many teachings is most emphasized for the 
disciples of the Bhagava: ‘Bhikkhus! Corporeality is imper¬ 
manent; sensation is impermanent; perception is impermanent; 
volitional activities arc impermanent; consciousness is imper¬ 
manent. Corporeality, bhikkhus, is not alta, Self; sensation is 
not atta; perception is not atta; volitional activities are not atta; 
consciousness is not atta. All conditioned and compounded 
things are impermanent, and all conditioned and uncondi¬ 
tioned things 5 (dhamma)are not atta.’ Thus, Aggivessana, 
docs the bhagava instruct the disciples; this part of the many 
teachings is most emphasized for the disciples of the Bhagava.” 

“O Assaji, what improper things indeed do I hear! We 
have heard that Samaria Gotama makes assertions like this. 
Perhaps we could meet with the honourable Gotama some¬ 
time when there might be some discussion. Perhaps we could 
then rid him of this evil view.” 


354. At that time five hundred Licchavi princes 
were assembled at the conference hall to transact some busi¬ 
ness, Then Saccaka Nigarjthaputta approached the Licchavls 
and said: 


“Come forth, honourable Licchavls! Come forth, 
.honourable Licchavls! Today there will be a discussion be¬ 
tween me and Samara Gotama. If Samana Gotama stands 
(by his words) firmly in the same way as Bhikkhu Assaji, 
one of his well-known disciples, stood(by his words) firmly, 
then just as a powerful man, taking hold of a longfleeced ram 
by its fleece, might pull, push and shake it about, even so 


4. Aggivessana: C'lan name of Saccaka. 

v ('oiulitioned things are physical and mental phenomena and the one 
unconditioned thing is Nibbana. 



492 


(i v) Mahayaiuaka Vagga 


will I pull, push and shake Samaqa Gotama about with (my) 
arguments and refutations; just as a powerful workman of a 
liquor shop, taking a big mat from the liquor shop, might 
throw it into a deep lake and seizing it by the corner, might 
pull it, push it and shake it about, even so will I pull, push 
and shake Samaqa Gotama about with (my) arguments and 
refutations; just as a powerful drunkard, taking hold of a 
liquor-strainer by its edge,might shake it up, shake it down 
and toss it about, even so will I shake up, shake down and 
toss about Samaqa Gotama with (my) arguments and refuta¬ 
tions; just as an elephant, which gets infirm only when it is 
sixty, might get down into a deep pond and play the game 
of washing hemp 6 , even so will I play with Samara Gotama 
as in the game of washing hemp, with (my) arguments and 
refutations. Come forth, honourable Licchavls! Come forth, 
honourable Liccchavls! Today there will be a dicussion be¬ 
tween me and Samaqa Gotama.” 

From among them, some Licchavls spoke thus: “How 
can Samaria Gotama refute the assertions of Saccaka 
Nigaqlhaputta? It is Saccaka Nigarjlhapulta only who will be 
able to refute the assertions of Samaqa Gotama.” But some 
Licchivls said: “What kind of a man is Saccaka Nigaqlhaputta 
lhat he would be able to refute the Bhagava? Indeed, it is the 
Bhagava only who will be able to refute Saccaka 
Nigariihaputta.” 

Then Saccaka Niganthaputta, surrounded by five hun¬ 
dred Licchavls, went to the pinnacled monastery in the 
Mahavana Wood. 


6. In this game, the players let handfuls of hemp get soaked in water 
for three days, At the end of tliird day, the hemp is taken out and 
beaten on a plank, right, left and front by the players while 
enjoying food and drink. The elephant, imitating (his action, 
playfully showers himself with water pumped by his trunk onto his 
head, his back, both sides and between the thighs. 
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355. At that time a number of bhikkhus were walking 
up and down in the open air. Saeeaka Nigapthaputla apporached 
them and said: “Sirs, where is that honouraole Gotama stay¬ 
ing now? We would like to see that honourable Gotama.” 

“Aggivessana, the Bhagava, having gone into the 
Mahavana Wood, is sitting at the foot of a tree to spend the 
day.” 7 


Then Saccka NigarHhaputta, with a great eompany of 
the Licchavls, entered the Mahavana Wood and approached 
the Bhagava. Having thus approached, he exchanged greet¬ 
ings with the Bhagava.Having brought to an end the courte¬ 
ous and amiable greetings, he sat in a suitable place. Some of 
the Licchavls did obeisance to the Bhagava and sat in a 
suitable place. Some exchanged greetings with the Bhagava 
and having concluded the courteous and amiable greetings, 
sat in a suitable place. Some bowed with clasped plams 
towards the Bhagava and sat in a suitable place. Some made 
their names and lineage known to the Bhagava and sat in 
a suitable place. Some, remaining silent, sat in a suitable 
place. 


356. Saccaka NigarHhaputta, having sat down at a 
suitable place, spoke thus to the Bhagava: “If the honourable 
Gotama permits me to ask a question, I would like to ask the 
honourable Gotama on a certain point.” 

“Ask, aggivessana, whatever you like.” 

“How does the honourable Gotama instruct the dis¬ 
ciples? What part of the many teachings is most emphasized 
for the disciples of the honourable Gotama?” 

“Aggivessana! Thus do I instruct the disciples, and 

« 

this' part of the many teachings is most emphasized for my 
disciples: ‘Bhikkhus! Corporeality is impermanent; sensation 
is impermanent; perception is impermanent; volitional activi¬ 
ties are impermanent; consciousness is impermanent. Corpore¬ 
ality, bhikkhus, is not alia, Self; sensation is not alia; peicep- 


7. to spend lhe day: to pass (ha day in solitary meditation. 
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tion is not atta; volitional activities are not atta; consciousness 
is not atta. Atta conditioned and compounded things are 
impermanent, and all conditioned and unconditioned things 
(dhafnma) are not atta.’ Thus, Aggivessana, do I instruct the 
disciples; this part of the many teachings is most emphasized 
for my disciples.” 

“A simile, O Gotama, occurs to me.” 

“Reveal it, Aggivessana,” said the Bhagava. 

“O Gotama, it is like this, just as all seed germs and 
vegetative germs come to growth, development and maturity 
dependent on earth and based on earth, and just as, O 

Gotama, all kinds of work done with physical strength 8 are 
dependent on earth and based on earth, even so, O Gotama, 
an individual has corporeality-atta and produces either merit 
or demerit based on corporeality. 9 This individual has sensa- 
tion-atta and produces merit or demerit based on sensation. 
This individual has perception-atta and produces merit or 
demerit based on perception. This individual has volitional 
activities-atta and produces merit or demerit based on volitinal 
activities. This individual has consciousness-atta and produces 
merit or demerit based on consciounsness.” 

“Do you say, aggivessana, ‘Corporeality is my atta, 
Self, sensation is my atta, perception is my atta, volitional 
activities are my atta, and consciousness is my atta’?” 

“O Gotama! Indeed I do say ‘Corporeality is my atta, 
sensation is my atta, perception is my atta, volitional activities 
arc my atta and consciousness is my atta. And the great mass 
of people say this as well.” 

8. Agricultural or commerical pursuits involving the use of physical 
strength. 

9. This is Saccaka's view. It mean all merit and demerit spring from 
the self (atta) constituted by the five aggregates of corporeality^ 
sensation, perception, volitional activities and consciousness. 
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“What has your great mass of people to do with this, 
Aggivessana? I urge you to explain your own view, 
Aggivessana” 

“O Gotama! Indeed I do say ‘Corporeality is my atta, 
sensation is my atta, volitional activities are my atta and 
consciousness is my atta’.” 

357. “Aggivessana! In that case, I will ask you in turn 
about this. Answer me as you please. What Aggivessana, do 
you think of this? Would an anointed king such as King 
Pasenadi of Kosala or King Ajatasattu of the Kingdom of 
Magadha, the son of Queen Vedehl, have the power in their 
respective realms to put to death one deserving to be put to 
death, to confiscate the property of one whose property ought 
to be confiscated and to banish one deserving of banish¬ 
ment?” 

“O Gotama! An anointed king such as King Pasenadi 
of Kosala or King Ajatassattu of the Kingdom of Magadha, 
the son of Queen Vedehl, would have the power in their 
own respective realms to put to death one deserving to be put 
to death, to confiscate the property of one whose property 
ought to be confiscated and to banish one deserving of 
banishment. Indeed, O Gotama, even those (oligarchic) com¬ 
munities and societies of the VijjTs or Mallas would have the 
power in their own respective realms to put to death one 
deserving to be put to death, to confiscate the property of one 
whose property ought to be confiscated and to banish one 
deserving of banishment. What more then can be said of an 
anointed king such as King Pasenadi of Kosala or king 
Ajatassattu of the Kingdom of Magadha, the son of Queen 
Vedehl? He would have the power, O Gotama; he deserves 
to have the power.” 

* 

“Aggivessana! What do you think of this (which I 
shall say)? You say thus: ‘Corporeality is my atta.’ Do you 
have power over that corporeality and can you say ‘Let my 
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corporeal form be thus; let my corporeal form be not thus’?” 10 

When thus asked, Saccaka Nigaqlhaputta remained 
silent. For the second time the Bhagava asked Saccaka 
Niganthaputta thus: "Aggivessana! What do you think of 
this? You say thus: ‘Corporeality is my attta.’ Do you have 
power over that corporeality and can you say ‘Let my 
corporeal form be thus, let my corporeal form be not thus? 
For the second time Saccaka Niganthaputta remained silent. 

Then the Bhagava said to Saccaka Niganthaputta 
thus: “Aggivessana! Answer the question now. Now is not 
the time for you to remain silent. If anyone, Aggivessana, 
does not answer a question put by the Tathagata reasonably, 
up to the third time, his head will split into seven pieces here 
and now.” 

Then the thunderbolt-wielding Sakka, king of the devas 11 , 
bolding a burning, blazing and flaming iron thunderbolt, came 
to stand in the air above Saccaka Niganthaputta, intending: 
“If this Saccaka Niganthaputta fails to answer the question 
put by the Bhagava reasonably, up to the third time, I shall 
split his head into seven pieces here and now.’ The Bhagava 
as well as Saccaka Niganthaputta saw the thunderbolt-wield¬ 
ing Sakka. 12 Then Saccaka Niganthaputta, being afraid, agi¬ 
tated, with hair standing on end, and seeking protection, 
shelter and refuge only in the Bhagava, spoke to the Bhagava 
thus: “Be pleased to ask me, honourable Gotama; I will 
answer.” 


10. With regard to corporeal form one may make this wish: 
“Let me appear bright, beautiful, glittering like a golden pillar, and 
colourful like well-woven cloth.” Or he might pray: “May my 
appearance rjt be ugly, wrinkled and full of blemishes.” 

’ 1. The term used in the text is yakkha, here referring to Sakka, king 
of the devas. In other contexts, yakkha may mean demon or 
powerful spirit. 

12. Only the Bhagava and Saccaka saw Sakka. 
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358. “Aggivessana! What do you think of this? You 
say thus: ‘Corporeality is my atta’ Do you have power over 
that corporeality and can you say ‘Let my corporeal form be 
thus; let my corporeal form be not thus?” 

“O Gotama! I do not have that power.” 

“Think carefully, Aggivessana! Think carefully, Aggivessana, 
and answer me. Neither does what you said before aggree 
with what you said last, nor does what you said last agree 
with what you said before. Aggivessana, what do you think 
of this? You say thus ‘Sensation is my atta.’ Do you have 
power over that sensation and can you say ‘Let my sensation 
be thus; let my sensation be not thus’?” 

“O Gotama! I do not have that power.” 

“Think carefully, Aggivessana! Think carefully,' 
Aggivessana, and answer me. Neither does what you said 
before agree with what you said last, nor does what you said 
last agree with what you said before. Aggivessana, what do 
you think of this? You say thus:‘Perception is my atta.’ Do 
you have power over that perception and can you say ‘Let 
my perception be thus; let my perception be not thus’?” 

“O Gotama! I do not have that power.” 

“Think carefully, Aggivessana! Think carefully, 
Aggivessana, and answer me. Neither does whal ; ou said 
before agree with what you said last, nor does what you said 
last agree with what you said before. Aggivessana, what do 
you think of this? You say thus: ‘Volitional activities are my 
alia.’ Do you have power over those volitional activities and 
can you say ‘Let my volitional activities be thus; let my 
volitional activities be not thus’?” 

“O Gotama! I do not have that power.” 

“Think carefully, Aggivessana! Think carefully , 
Aggivessana. and answer me. Neither does what you said 
before agree with whal you said last, nor does what you said 
last agree with whal you said before. Aggivessana, what do 
you think of this? You say thus: ‘Consciousness is my atta.‘ 
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Do you have power over that consciousness and can you say 
‘Let my consciousness be thus; let my consciousness be not 
thus’?" 

“O Gotama! I do not have that power.” 

“Think carefully, Aggivessana! Think carefully, 
Aggivessana, and answer me. Neither does what you said 
before agree with what you said last, nor does what you said 
last agree with what you said before. Aggivessana, what do 
you think of this? Is corporeality permanent or impermanent?” 

“Impermanent, O Gotama.” 

“That which is impermanent, is it painful (dukkha) or 
pleasant (sukkha)?” 

“ Painful, O Gotama.” 

“ Is it proper to consider what is impermanent, painful 
and subject to change, as:‘This is mine; this is I; this is my 
atta’?” 13 

“Indeed no, O Gotama.” 

“Aggivessana! What do you think of this? Is sensation 

...p... Is perception .p. Are volitional activities .p. 

Aggivessana! What do you think of this? Is consciousness 
permanent or impermanent?” 

“ Impermanent, O Gotama.” 

“ That which is impermanent, is it painful or pleas¬ 
ant?” 

“ Painful, O Gotama.” 

“ Is it proper to consider what is impermanent, painful 
and subject to change, as: ‘This is mine; this is I; this is my 
atta’?” 

“ Indeed no, O Gotama.” 

“ Aggivessana, what do you think of this? When a 
person clings to dukkha, 14 adheres to dukkha, cleaves to 

9 

9 

13. This statement emphasizes attachment to the five aggregates of 
matter and mind by means of craving, pride and wrong views. 

14. i.e., clinging to the five aggregates with craving, pride and wrong 
views. See footnote on dukkha in para 300 of Mahahatthipadopama 
Sutta. 



5. Cu (asaccaka Suita 


499 


dukkha and considers dukkha as ‘This is mine; this is I; this 
is my atta,’ could he himself accurately understand dukkha 15 , 
or could he completely destroy dukkha ( lit., remain abiding 
in complete extinction of dukkha)?” 

“ O Gotama! How could this be possible? No indeed, 
O Gotama.” 

“Aggivessana! What do you think of this? If that is 
so, do you not cling to dukkha, adhere to dukkha, cleave to 
dukkha and consider dukkha as ‘ This is mine; this is I; this 
is my atta’?” 

“ O Gotama! How could it not be so? It is so with 
me, O Gotama.” 

359. “ It is, Aggivessana, as if a man, desiring 
hcartwood, seeking heartwood and wandering about in serach 
of heartwood, might enter the forest armed with a sharp 
hatchet. He might see there the stem of a big plantain, 
straight, young, devoid of a budding stalk, might cut off the 
bottom-part, and having cut it off, might cut off its crown, 
and having cut it off, might peel off the sheaths of the stem. 
Having peeled off the sheaths of the stem, that man would 
not get even sap-wood, let alone heartwood. In the same 
way, Aggivessana, as I question and cross-question you and 
press for reasons in regard to your view, you prove to be 
empty, futile and in the wrong. Aggivessana, in an assembly 
of the peple of Vesali you said: ‘I do not see any samaqa or 
brahmaqa who has a group of disciples, with his own sect, 
being the teacher of his sect, or anyone who professes to be 
homage-worthy (by having destroyed defilements) and to be 
perfectly S9lf-enlightened, who would not shake, tremble and 

i 

stagger, or sweat from the armpits when I refute him by 
means of (my) arguments. If I were to engage in disputation 
with a lifeless post, even that post would shake, tremble and 

- - --- —----w 

15. discriminative knowledge of dukkha involving also knowledge of 
anicca(impcrmanence) and anatta (not-self) in the five aggregates of 
matter and mind. 
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stagger because of (my) arguments, let alone a human being.’ 
However, Aggivessana, some beads of sweat dropping from 
your brow have seeped through the outer robe and have 
fallen to the ground. But, Aggivessana, now I have no sweat 
on my body.” And the Bhagava exposed his golden coloured 

body 16 to the assemblage. 

When this was said, Saccaka Nigarjlhaputta sat speech¬ 
less, dejected, with drooping shoulders and fallen (lit., low¬ 
ered) face, downcast and at his wit’s end. 

360. Then, Dummukha, a Licchavl, finding that Saccaka 
Nigarjlhaputta was speechless, dejected, with drooping shoul¬ 
ders and fallen face, downcast and at his wit’s end, spoke to 
the Bhagava thus: “A simile occurs to me, Bhagava.” The 
Bhagava said: “Dummukha! Reveal it.” 

“Supppose, Venerable Sir, there were a crab in a 
pond near a village or a town. Many boys and girls, coming 
out from that village or town, might approach the pond and 
might go down into the pond; taking the crab out of the 
water, they might put it on dry ground. And, Venerable Sir, 
as often as that crab would thrust out a claw, those boys and 
girls would cut it, break it and smash it with sticks and 
potsherds. Just as that crab, with its claws cut, broken and 
smashed, would be unable to get down into the pond again 
as before, even so. Venerable Sir, Saccaka Nigaqlhaputta will 
be unable now to come round to the Bhagava to make 
refutations and assertions, as the Bhagava has cut, broken 
and smashed all the distorted, conceited, twisted views of 
Saccaka Niganlhaputta.” 

16. The Buddha loosened his outer robe laying bare that part of the 
body extending four lingers downward from the throat, from which 
golden rays radiated around the body, from left to right and 
disappeared upwards. This was done to prove that the Buddha was 
not sweating. 
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When this was said, Saccaka NigaiUhaputta said to 
Dummukha, the Licchavi, “Stay, Dummukha! Stay Dummukha! 
We are not discussing with you. We are discussing with the 
honourable Gotama.” 

4 

361. “O Gotama, leave aside these words uttered by 
us and many of the samanas and brahmanas besides us; they 
may be taken as just idle talk. To what extent (i.e., in what 
manner ) does a disciple of the honourable Gotama practise 

l 

according to the teaching, follow instructions, and abide by 
the teaching of the Teacher, having got beyond uncertainty, 
having become free of vacillation, having gained the courage 
of conviction, and not having faith in any other (except the 
Buddha)? ” 

“In this Sasana, Aggivessana, a disciple of mine sees 
with right understanding, fundamentally and truly, any or all 
corporeality, in oneself or outside oneself, gross or delicate, 
mean or exalted, far or near, past, future or present, thus: 
‘This is not mine; this is not I; this is not my atta. Self.’ ...p... 
all sensation ...p... all perception ...p... all volitional activities 
...p... sees with right understanding, fundamentally and truly, 
any or all consciousness, in oneself or outside oneself, gross 
or delicate, mean or exalted, far or near, past, future or 
present, thus: ‘This is not mine; this is not I; this is not my 
atta.’ Aggivessana! To this extent (i.e., in this manner) does 
a disciple of mine practise according to the teaching, follow 
instructions, and abide by the teaching of the Teacher, having 
got beyond uncertainty, having become free of vacillation, 
having gained the courage of conviction, and not having faith 
in any other (except the Buddha) 

“O Gotama! To what extent (i.e., in what manner ) 
does a bhikkhu become an arahat, having had asavas (befud¬ 
dling defilements) destroyed, having fulfilled Magga Practice, 
having done what is to be done, having laid down the 
burden, having attained his (own) highest goal (of Arahatta 
Phala), having had the fetters of existence utterly destroyed 
and having become emancipated with perfect knowledge?" 
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“Aggivessana! In this Sasana, a bhikkhu sees with 
right understanding, fundamentally and truly, any or all cor¬ 
poreality, in oneself or outside oneself, gross or delicate, 
mean or exalted, far or near, past, future or present, thus: 
‘This is not mine; this is not I; this is not my atta’ and 
becomes emancipated through having no Clinging ...p... all 
sensation ...p... all perception ...p... all volitional activities 
...p... sees with right understanding, fundamentally and truly, 
any or all consciousness, in oneself or outside oneself, gross 
or delicate, mean or exalted, far or near, past, future or 
present, thus: ‘This is not mine; this is not I; this is not my 
atta’and become emancipated through having no Clinging. 
Aggivessana! To this extent (i.e., in this manner) does a 
bhikkhu become an arahat, having had asavas destroyed, 
having fulfilled Magga Practice, having done what is to be 
done, having laid down the burden, having attained his (own) 
highest goal (of Arahatta Phala), having had the fetters of 
existence utterly destroyed and having become emancipated 
with perfect knowledge. Aggivessana! A bhikkhu with his 
mind thus emancipated becomes endowed with three pre¬ 
eminent qualities, namely, pre-eminence in insight; pre-emi¬ 
nence in practice (of the way) and pre-eminence in emanci¬ 
pation 17 . Aggivessana! A bhikkhu with his mind thus eman¬ 
cipated reveres, esteems, honours and venerates the Tathagata 
especially, saying: ‘ That Bhagava who is enlightened ex¬ 
pounds the dhamma(the teaching) for enlightenment; that 
Bhagava who is self-controlled expounds the dhamma for 
self-control; that Bhagava who is serene (being devoid of 
kilesas) expounds the dhamma for serenity; that Bhagava 
who has crossed over the floods (of sensual desire, rebirth, 


17 . Pre-eminence in insight means insight into Nibbana. Pre-eminence 
in practice of the way means the perfect practice of the Ariya Path 
of Bight Constituents. Pre-eminence in emancipation means the 
attainment of Arahatta Phala. 
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wrong views and ignorance) expounds the dhamma for cross¬ 
ing over; that Bhagava who has achieved total extinction of 
kilesas expounds the dhamma for the achieving of total 
extinction of kilesas’.” 

362. When this had been said, Saccaka Niganlhaputta 
said to the Bhagava thus: “O Gotama! We have been offen¬ 
sive and impudent in thinking that we could assail the 
honourable Gotama by refutations and arguments. Indeed, O 
Gotama,there might be safety for a man who attacks an 
elephant in must; but there could be no safety for a man 
attacking the honourable Gotama. Indeed, O Gotama, there 
might be safety for a man attacking a blazing mass of fire; 
but there could be no safety for a man attacking the honourable.. 
Gotama. Indeed, O Gotama, there might be safety for a man 
attacking a poisonous and dreadful snake; but there could be 
no safety for a man attacking the honourable Gotama. O 
Gotama! We have been offensive and impudent in thinking 
that we could assail the honourable Gotama by refutations 
and arguments. May the honourable Gotama be pleased to 
accept my (offering of an) alms-meal, together with the 
community of bhikkhus, tomorrow.” The Bhagava gave his 
consent by remaining silent. 

363. Then, knowing that the Bhagava had consented, 
Saccaka NigarUhaputta spoke to the Licchavls thus: “Let the 
honourable Licchavls listen to me! I have invited Samarja 
Gotama, together with the community of bhikkhus, for an 
alms-meal tomorrow. Therefore, bring me whatever you think 
is suitable for him.” Then when the night passed, those 
Licchavls' brought to Saccaka Niganthaputta five hundred 
pots of cooked food as offerings. Then Saccaka Nigarjlhaputta, 
having made ready sumptuous alms-food, hard and soft, at 
his place, informed the Bhagava that it was time, by the 
message: “ O Gotama! It is time. The alms-food is ready.” 
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Then, in the morning, the Bhagava, having rearranged 
his robes and taking alms-bowl and (great) robe, went to the 
place of Saccaka Nigaifihaputta and took the seat prepared 
for him, together with the community of bhikkhus. Saccaka 
Nigarfihaputta served with his own hands sumptuous food, 
both hard and soft, to the bhikkhus headed by the Buddha, 
till they were completely satisfied and could not take more. 
When the Bhagava, having had his alms-meal, had with¬ 
drawn his hand from the alms-bowl, Saccaka Niganthaputta 
took a low seat and sat down in a suitable place. Having 
thus sat down, Saccaka Niganthaputta said to the Bhagava 
thus: “ O Gotama, may any meritorious result and the ample 
consequences 18 this offering produces be for the well-being of 
the donors (i.e., the LicchavTs)!” 

“Aggivessana! Whatever merit gained from giving to a 
receiver of offerings who, like you, is not free from attach¬ 
ment, malice and bewilderment, will be for the donors (i.e., 
the LicchavTs who gave to you); and whatever merit gained 
from giving to a receiver of offerings who like me is free 
from attachment, malice and bewilderment, will be for you.” 


Lnd of the Cujasaccaka Sutta 
the fifth in this vagga 


18. The meritorious result means existence (in the form of the five 
aggregates) in the deva realms or in desirable condition in the 
human world. The ample consequences or subsidiary results will be 
in the form of appurtenances to that existence, such as for instance 
regalia or sumptuous living conditions. 



6. MAHASACCAKA sutta 

The Major Saccaka Discourse 

364. Thus have I heard: 

At one time the Bhagava was residing at a pinnacled 
monastery in the Mahavana Wood near Vesall.Then in the 
morning, the Bhagava, desiring to enter Vesali for alms-food, 
robed himself well, taking alms-bowl and (great) robe. At the 
same time, Saccaka Nigaqthaputta, walking and roaming 
about for exercise, approached the pinnacled monastery in the 
Mahavana Wood. Seeing Saccaka Nigaqjhaputta coming in 
the distance, the Venerable Ananda said' to the Bhagava: 
“There comes this Saccaka Nigaqtputta who is fond of 

disputation, who claims to be a sage and who is regarded by 

♦ 

many people as a good man. That man. Venerable Sir, - 
desire to disparage the Buddha, to disparage the Dhamma 
and to disparage the Sarrigha. Venerable Sir! I entreat the 
Bhagava to sit down for a while out of compassion. (Accord¬ 
ingly) the Bhagava took the seat prepared for him. Then 
Saccaka Nigaqthaputta approached the Bhagava and having 
thus approached he exchanged greeting with the Bhagava. 
Having concluded the courteous and amiable greeting, he sat 
in a suitable place and addressed the Bhagava thus: 

365. There are, O Gotama, some samaqas and brahmaqas 
who pursue (lit., abide in) the practice of training with regard 
to the body (through austerities) and not the practice of 
training of the mind. Indeed, they experience, O Gotama, 
•bodily pain. It has happened in the past, O Gotama, that 
whoever experienced pain in the body suffered rigidness of 
the thigh; or his heart burst; or hot blood gushed from his 
mouth; or he went mad or became distraught in mind. His 
mind, O Gotama, was subservient to the body, being under 
the power of the body. Why is that so? It is because of lack 
of training of the mind. 
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But, O Gotama, there are some samaras and brahmanas 
who pursue the practice of training of the mind and not the 
practice of training with regard to the body (through austeri¬ 
ties). Indeed, they experience, O Gotama, mental pain. It has 
happened in the past, O Gotama, that whoever experienced 
pain in the mind suffered rigidness of the thigh; or his heart 
burst; or hot blood gushed from his mouth; or he went mad 
or became distraught in mind. His body, O Gotama, was 
subservient to the mind, being under the power of the mind. 
Why is that so? It is because of lack of training with regard 
to the body (through austerities). To me, O Gotama, it occurs 
thus: ‘Indeed, the honourable Gotama's disciples pursue the 
practice of training the mind and not the practice of training 
with regard to the body (through austerities).’ 1 

366, Aggivessana! What have you heard about train¬ 
ing with regard to the body? 

As examples of this (training with regard to the body), 
there are Nanda Vaccha, Kisa Sahkicca and Makkhali Gosala. 
O Gotama, they go naked, adopt loose habits (of urinating or 
defecating or eating in a standing position), wipe off (the 
excreta) with the hand, refuse to accept alms-food offered 
with a reverential request of “Come, Sir!” or “Stop, Sir!” 
refuse alms-food brought to them, refuse alms-food intended 
for them, refuse alms-food on invitation. They refuse alms- 

1. According to the Teaching of the Buddha.training with regard to 
the body means insight-meditation (vipssana), and training the mind 
means the samatha practice of concentration. To non-Buddhists like 
Saccaka of the sect of Nigaqlhas, training with regard to the body 
meant the practice of extreme self-mortification. They held the view' 
that one who failed to practise both body and mind training by the 
method of self-mortification would suffer all kinds of troubles. 
Saccaka was not in possession of the correct knowledge of vipassana 
and samatha. 

For yogis practising them according to the way shown by the 
Buddha, there can be no such physical pain as rigidness in the 
legs or thighs or mental pain such as distraction. 
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food ladled out from a cooking-pot, refuse alms-food ladled 
out from a vessel, refuse alms-food (offered) across a thresh¬ 
old, refuse alms-food (offered) across a stick, refuse alms- 
food (offered) across a pestle, refuse alms-food offered while 
two people were eating, refuse alms-food offered by a preg¬ 
nant woman, refuse alms-food offered by a woman giving 
suck, refuse alms-food offered by a woman staying close to 
a man, refuse alms-food collected and distributed by public 
announcement, refuse alms-food where a ‘dog awaits feeding 
and refuse alms-food where flies are swarming. They do not 
accept fish or meat, do not drink fermented liquor or spirits, 
or fermented brew. They accept alms-food only at one house 
and eat only one mounthful, or accept alms-food only at two 
houses and eat only two mouthfuls ...p... or accept alms-food 
only at seven houses and eat only seven mouthfuls. They 
sustain themselves with only one small cupful of alms-food, 
or with only two small cupfuls ...p... or with only seven 
small cupfuls. They eat only once a day, or once in two days 
...p... or once in seven days. Thus do they abide in this 
practice of taking food at long intervals up to even (only) 
once in a half-month. 

But, Aggivessana, can they sustain themselves with so 

little? 

No, O Gotama. Sometimes, O Gotama, they eat very 
delicious hard food, they eat very delicious soft food, they 
taste very savoury things, and drink very delicious drinks. It 
means that they make this body gain strenght, develop and 
get fattened. 

Aggivessana! Those people give up things in the first 
instance, &nd later collect them for growth (of the body). 
Thus there come to be accumulation and diminution of this 
body. But what have you, Aggivessana, heard about training 
of the mind? 

When the Bhagava asked Saccaka Niganlhaputta about 
the training of the mind, he could not answer satisfactorily. 
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367. Then the Bhagava said to Saccaka Nigai)thaputta 
thus: “Aggivessana! First you spoke about training with re¬ 
gard to the body; but that is not the proper training with 
regard to the body according to the teaching in the Ariya 
Discipline. Aggivessana! You do not know even the training 
with regard to the body. How can you know the training of 
the mind? Nevertheless, Aggivessana, listen how one is un¬ 
trained with regard to the body, untrained in mind, and how 
one is trained with regard to the body, trained in mind. Pay 
good attention, and I shall speak.” 

As Saccaka Niganthaputta replied, “Very well, sir,” 
the Bhagava spoke thus: 

368. How, Aggivessana, is one untrained with re¬ 
gard to the body and untrained in mind? In this matter, 
Aggivessana, a pleasant sensation arises in an unlearned 
worldling; coming into contact with pleasant sensation, he 
hecomes very much attached to the pleasant sensation and 
keeps on being attached to the pleasant sensation. When the 
pleasant sensation ceases in him, there arises an unpleasant 
sensation due to the cessation of the pleasant sensation. When 
he comes into contact with unpleasant sensation, he mourns, 
grieves, laments, beats his breast, weeps and falls into bewil¬ 
derment. Aggivessana! That pleasant sensation which arises in 
him overpowers his mind because of the lack of training with 
regard to the body (through insight-meditation). And that 
unpleasant sensation also which arises in him overpowers his 
mind because of the lack of training of the mind (through 
Concentration). Thus, Aggivessana, both phenomena occur in 
any individual: the pleasant sensation that arises in him 
overpowers his mind because of the lack of training with 
regard to the body (through insight-meditaion), and the un¬ 
pleasant sensation also that arises in him overpowers his mind 
because of the lack of training of the mind (through Concen¬ 
tration). In this way, Aggivessana, one is untrained with 
regard to the body and untrained in mind. 
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369. And how, Aggivessana, is one trained with 
regard to the body and trained in mind? In this matter, 
Aggivessana, a pleasant sensation arises in a learned ariya 
disciple (of the Buddha); but coming into contact with pleas¬ 
ant sensation, he does not become attached to the pleasant 
sensation and does not keep on being attached to the 
pleasant sensation. When the pleasant sensation ceases in him, 
there arises an unpleasant sensation due to the cessation of 
the pleasant sensation. But when he comes into contact with 
unpleasant sensation, he does not mourn, grieve, lament, beat 
his breast, weep and fall into bewilderment. Aggivessana! 
That pleasant sensation which arises in him cannot overpower 
his mind because of the training with regard to the body 
(through insight -meditation). And that unpleasant sensation 
also which arises in him cannot overpower his mind because 
of the training of the mind (through Concentration). 

Thus, Aggivessana, both phenomena occur in any 
individual; the pleasant sensation that arises in him cannot 
overpower his mind because of the training with regard to the 
body (through insight-meditation), and the unpleasant sensa¬ 
tion also that arises in him cannot overpower his mind 
becasuse of the training of the mind (through Concentration). 
In this way, Aggivessana, one is trained with regard to the 
body and trained in mind. 

370. I have this confidence in the honourable Gotama 
that the honourable Gotama is both trained with regard to the 
body and trained in mind. 

Aggivessana! Indeed, your remarks are taunting and 
sarcastic. But I will answer you. Aggivessana! With me there 
has been no possibility for any pleasant sensation (arising in 
me) to overpower my mind since I cut off my hair and 
beard, wore the bark-dyed robe, renounced hearth and home 
and embraced the homeless life. Neither has there been any 
possibility for an unpleasant sensation (arising in me) to 
overpower my mind. 
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Then it appeals that there has never arisen in the 
honourable Gotama such a thing as pleasant sensation that 
might overpower the mind, and that there has never arisen in 
the honourable Gotama such a thing as unpleasant sensation 
that might overpower the mind. 

371. Why not, Aggivessana? In this matter, while I 
was still a Bodhisatta, not having yet penetrating knowledge 
(into the Four Truths) before Enlightenment (realization of 
Magga Insight), this thought occurred to me: ’Confined is the 
life of a householder. It is a path laden with dust (of kilesas, 
defilements). A samapa’s life is like an open plain. Not easy 
it is for a layman to pursue the Noble Practice in all its 
fullness, in all its purity like a polished conch. Better it is that 
I cut off my hair and beard, don the bark-dyed robe, re¬ 
nounce hearth and home, and become a recluse leading the 

homeless life.’ 

% 

Aggivessana! Afterwards, while still young, with luxu¬ 
riant black hair, in the first period of life, in the prime of 
youth, I cut off my hair and beard, donned the bark-dyed 
robe while (my) mother and father, not desiring this, cried 
with tearful faces; I renounced hearth and home for the 
homeless life. Having become a samarja, seeking what is 
wholesome 2 and searching for the sublime peace of Nibbana 
which is incomparable,I approached AJara Kalama and,having 
thus approached, said to him: “Friend Kalama! I desire to 
take up the Noble Practice in this Teaching and Discipline 
(of yours).” Aggivessana, when this was said, AJara Kalama 
said to me thus: “Your Reverence, stay here. This dhamma 3 
is such that in a short time an intelligent person should enter 
upon (i.e., attain) and abide in it, himself realizing the doc¬ 
trine of his teacher, through special apperception". Soon, 
Aggivessana, I learnt that dhamma very quickly. (Then) 

2. what is wholesome: doctrine and practice that is faultless. 

3. This dhamma: this doctrine and practice. 
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Aggivessana, I was able to say that I knew and was profi¬ 
cient, by just repeating the words uttered by a mere move¬ 
ment of the (master's) lips. I myself professed possession of 
knowledge and vision. Others confirmed this. Then, 
Aggivessana,it occured to me: “It is not merely out of(his 
own) belief that Ajara Kalama declares 'I have entered upon 
and I abide in this dhamma 4 , realizing it myself through 
special apperception’, for certainly Ajara Kalama abides in 
the knowledge and vision of this dhamma.” 

Then, Aggivessana, I approached Ajara Kalama and 
asked him: “Friend Kalama! To what extent do you declare 
to have entered upon and to be abiding in the dhamma, 
realizing it yourself through special apperception?” 5 Aggivessana, 
when this was said, Ajara Kalama declared (having attained) 
the akincannayatana jhana. Aggivessana, this occurred to me: 
'Not only Ajara Kalama has faith, I also have faith . Not 
only Ajara Kalama has energy, 1 also have energy. Not 
only Ajara has mindfulness, I also have mindfulness. Not 
only Ajara Kalama has Concentration, I also have Concen¬ 
tration. Not only Ajara Kalama has understanding, I also 
have understanding. It would be good if I were to make the 
endeavour to realize the dhamma which Ajara Kalama has 
declared as having entered upon and as abiding in, realizing 
it himself through special apperception.' Soon, Aggivessana, I 
quickly entered upon and abide in that dhamma, realizing it 
myself through special apperception. 

Aggivessana! Then I approached Ajara Kalama and 
asked him: "Friend Kalama! Is it to this extent that you 
declare having attained this dhamma, realizing it yourself 
through special apperception?" 

“Friend, it is to this extent that I declare to have 
attained this dhammas,realizing it myself through special ap¬ 
perception.” 

4. the stage of achievement, i.e., the jhana attained. 

5. i.e.. what is the attainment you have reached through your doctrine 
and practice? 
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“Friend! I, too, abide in this dhamma, having attained 

it to the same extent, realizing it myself through special 

" \ 

apperception.” 

“Freind, it is good gain to us; friend, it is well-gotten 
for us to have found in Your Reverence such a companion 
in the Noble Practice. The dhamma that I declare to have 
attained, realizing it myself through special apperception, (is 
the one) you abide in, having attained it, realizing it yourself 
through special apperception. The dhamma that you abide in, 
having attained it, realizing it yourself through special apper¬ 
ception, (is the one) I declare to have attained, realizing it 
myself through special apperception. Thus you know the 
dhamma that I know; and I know the dhamma that you 
know. Thus you are as I am, and so am I as you are. Come, 
friend! Now the two of us who are men of virtue will lead 
this group.”- 

Aggivessana! Thus did Ajara Kalama make me his 
coequal although he was my teacher and I his pupil. He 
honoured me with the highest honour. (Then,) Aggivessana, 
it occurred to me: 'This dhamma 6 does not leads to disillu¬ 
sionment with the five khandhas, nor to abandonment of 
attachment, nor to cessation of the round of dukkha, nor to 
the extinction of kilesas (defilements), nor to Magga Insight 
(abhinha), nor to realization of the Four Ariya Truth, nor to 
realization of Nibbana. It leads only to the attainment of the 
realm of Nothingness.’ Without proceeding with that dhamma, 
I turned away from it in disenchantment. 

372. Then, Aggivessana, seeking what is whole¬ 
some and searching for the sublime peace of Nibbana which 
is incomparable, I approached Udaka Ramaputta and, having 
thus approached, said to him: “ Friend! 1 desire to take up 
the Noble Practice in this Teaching and Discipline (of yours).” 

6. The doctrine and practice of A|ara Kalama led only to the 
attainment of seven jhanas, from the first jhana to the sustained 
absorption in the jhana of the concept "Nothing is there." 
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Aggivessana, when this was said, Udaka Ramaputta said to 
me thus: “Your Reverence, here. This dhamma is such 
that in a short time an intelligent person should enter upon 
(i.e., attain) and abide in it, himself realizing the doctrine of 
his teacher, through special apperception.” Soon, Aggivessana, 
I learnt that dhamma very quickly. (Then,) Aggivessana, I 
was able to say that I knew and was proficient, by just 
repeating the words uttered by a mere movement of the 
(master's) lips. I myself professed possession of knowledge 
and vision. Others confirmed this. Then, Aggivessana, it 
occurred to me: “It was not merely out of (his own) belief 
that Rama 7 declared ’I have entered upon and I abide in this 
dhamma, realizing it myself through special apperception,' for 
certainly Rama abided in the knowledge and vision of this 
dhamma.” 

Then, Aggivessana, I approached Udaka Ramaputta 
and asked him: “Friend! To what extent did Rama declare to 
have entered upon and to have abided in the dhamma, 
realizing it himself through special apperception?” Aggivessana, 
when this was said, Udaka Ramaputta declared (that it was 
the attainment of) the nevasannanasannayatana jhana. 
Aggivessana, this occurred to me: 'Not only Rama had faith, 
I also have faith. Not only Rama had energy, I also have 
energy. Not only Rama had mindfulness, I also have mind¬ 
fulness. Not only Rama had Concentration, I also have 
Concentration. Not only Rama had understanding, I also have 
understanding. It would be good if I were to make the 
endeavour to realize the dhamma which Rama had declared 
as having entered upon and abided in, realizing it himself 
through special apperception.’ Soon, Aggivessana, I quickly 
entered upon and abided in that dhamma, realizing it myself 
through special apperception. 

7. Where 'Rama' is used in tills paragraph 372, it refers to the late 
leader of that sect and not to Udaka Ramaputta. 
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Aggivessana! Then I approached Udaka Ramaputta 
and asked him: “Friend, is it to this extent that Rama 
declared having attained this dhamma, realizing it himself 
through special apperception?” 

“Friend, it is to this extent that Rama declared to have 
attained this dhamma, realizing it himself through special 
apperception.” 

“Friend, I, too, abide in this dhamma, having attained 
it to the same extent, realizing it myself through special 
apperception.” 

“Friend, it is good gain to us; friend, it is well-gotten 
for us to have found in Your Reverence such a companion 
in the Noble Practice. The dhamma that Rama declared to 
have attained, realizing it himself through special appercep¬ 
tion, (is the one) you abide in, having attained it, realizing it 
yourself through special apperception. The dhamma that you 
abide in, having attained it, realizing it yourself through 
special apperception, (is the one) Rama declared to have 
attained, realizing it himself through special apperception.Thus 
you know the dhamma that Rama knew well; and Rama 
knew well the dhamma that you know. Thus you are as 
Rama was, and so was Rama as you are. Come, friend, do 
you now lead this group.” 

Aggivessana! Thus did Udaka Ramaputta, my com¬ 
panion in the Noble Practice, set me in the position of a 
teacher and honoured me with the highest honour. ( Then) 
Aggivessana, it occurred to me: ‘This dhamma 8 does not lead 
to disillusionment with the Five khandhas, nor to abandon¬ 
ment of attachment, nor to cessation of the round of dukkha, 
nor to extinction of kilesas (defilements), nor to Magga 
Insight (abhinha), nor to realization of the Four Ariya Truths, 


8. The teaching and practice of Rama led only to the attainment of 
the eight jhanas, from the first jhana to the sustained absorption 
in the jhana of Neither Perception Nor Non-Perception, i.e.. Neither 
Consciousness Nor Non-Consciousness. 
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nor to realization of Nlbbana. It leads only to the attainment 
of the realm of Neither Perception Nor Non-Perception.’ 
Without proceeding with that dhamma, I turned away from it 
in disenchantment. 

373. Aggivessana! Seeking what is wholesome and 
searching for the sublime peace of Nibbana which is incom¬ 
parable, I wandered through the country of Magadha, from 
one place to another, and arrived at the small town of Sena 
near the Uruvela Wood. There I saw a delightful stretch of 
land, a pleasant grove, a flowing river with clear, delightful, 
gently sloping banks, and a village in the vicinity suitable for 
seeking alms-food. Aggivessana, I thought: ‘Indeed, I say, 
here is a delightful stretch of land, a pleasant grove, a 
flowing river with_clear, delightful, gently sloping banks, and 
a village in the vicinity suitable for seeking alms-food. This 
place is appropriate for a worthy man desiring to engage in 
meditation-endeavour, to take up the practice of meditation- 
endeavour.’ Then, Aggivessana, I resided in that very place 
thinking:’ This place is fit for taking up the practice of 
meditation-endeavour. ’ 

374. (Then,) Aggivessana, three wonderful similes, 
never indeed heard before, came to my mind. Suppose, 
Aggivessana, that there were a wet and sappy piece of 

firewood lying in water. Then there might come a man 

\ 

bringing a fire-making stick (for kindling fire by friction), 
thinking: ‘I will make fire. I will produce heat.’ Aggivessana! 
What do you think about this? Could that man make fire and 
produce heat by rubbing the fire-making stick against this 
wet, .sappy- piece of firewood lying in water? 

No, O Gotama! Why? It is because the firewood is 
wet, sappy and lying in water. Only fatigue and vexation 
would be the lot of that man. 

Aggivessana! In like manner, there are some samarjas 
and brahmarjas who live without keeping themselves aloof 
from sense-pleasures, bodily and mentally. They have not got 
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rid of nor stilled the desire for sense-plesures, the slime of 
sense-desire, the stupor of sense-desire, the thirst of sense- 
desire and the fever of sense-desire that lie within them. Even 
if those respected samapas and brahmanas experience painful, 
severe, acute and sharp sensations due to striving (such as 
practising self-mortification), they woud not be able to gain 
knowledge, vision and the incomparable enlightenment 9 (And) 
even if those respected samaqa and brahmanas do not expe¬ 
rience painful, severe, acute and sharp sensations due to 
striving (such as practising self-mortification), they would not 
be able to gain knowledge, vision and the incomparable 
enlightenment. Aggivessana! This first and foremost simile, 
wonderful and never heard before, came to my mind. 

375. (Then,) Aggivessana, a second wonderful simile, 
never heard before, presented itself to my mind. Suppose that 
there were a wet and sappy piece of firewood lying on dry 
ground far from water. Then there might come a man bring¬ 
ing’ a fire-making stick (for kindling'fire by friction), thinking: 
'I will make fire. I will produce heat.' Aggivessana! What do 
you think about this? Could that man make fire and produce 
heat by rubbing the fire-making stick against this wet, sappy 
piece of firewood lying on dry ground far from water? 

No, O Gotama! Why? It is because the firewood, 
although lying on dry ground far from water, is wet and 
sappy. Only fatigue and vexation would be the lot of that 
man. 

Aggivessana! In like manner, there are some samapas 
and brahmanas who live keeping themselves aloof from 
sense-pleasures, bodily and mentally. (But) they have not 
quite got rid of nor quite stilled the desire for sense-pleasures, 
the slime of sense-desire, the stupor of sense-desire, the thirst 
of sense-desire, and the fever of sense-desire that lie within 
them. Even if those respected samarjas and brahmanas expe- 


9. i.e.. will not attain Magga Insight. 
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rience painful, severe, acute and sharp sensations due to 
striving (such as self-mortification), they would not be able to 
gain knowledge vision and incomparable enlightenment. (And) 
even if those respected samapas and brahmapas do not 
experience painful, severe, acute and sharp sensations due to 
striving (such as self-mortification), they would not be able to 
gain knowledge, vision and the incomparable enlightenment. 
Aggivessana! This second simile, wonderful and never heard 
before, presented itself to my mind. 10 

376. Then, Aggivessana, a third wonderful simile, 
never heard before, presented itself to my mind. Suppose that 
there were a dry sapless piece of fire-wood lying on dry 
ground far from water. Then there might come a man bring¬ 
ing a fire-making stick, thinking: ‘I will make fire. I will 
produce heat.' Aggivessana! What do you think about this? 
Could that man make fire and produce heat by rubbing the 
fire-making stick against this dry sapless piece of firewood 
lying on dry ground far from water? 

Yes, O Gotama! Why? It is because the firewood is 
dry and sapless, besides lying on dry ground far from water. 

Aggivessana! In like manner, there are some samapas 
and brahmapas who live keeping themselves aloof from 
sense-pleasures, bodily and mentally. They have completely 
got rid of and have completely stilled the desire for sense- 
pleasures, the slime of sense-desire, the stupor of sense-desire, 
the thirst of sense-desire, and the fever of sense-desire within 
them. 

If those respected samapas and brahmapas experience 
painful, severe, acute and sharp sensations due to striving 
(such as practising austerity), they would be able to gain 


10. Wet and sappy firewood lying in water in (he first simile denotes 
samaqas and brahmaqas who cannot get away from homelife and 
who are beset with kilesas. Wet and sappy firewood lying on dry 
ground in the second simile denotes samaqas and brahmaqas 
leading a homeless life, but still not free from kilesas. 
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knowledge, vision and the incomparable enlightenment. (tAnd) 
even if those respected saman as and brahman as dd not 
experience painful, severe, acute and sharp sensations due to 
striving (such as practising austerity), they would be able to 
gain konwledge, vision and the incomparable enlightenment. 
Aggivessana! This third wonderful simile, never heard before, 
presented itself to my mind. Aggivessana! These three won¬ 
derful similes, never heard before, presented themselves to my 
mind. 

377. Aggivessana! It occurred to me: ‘It would be 
good if I were to subdue, squeeze and torment (my) mind 
with (my) mind, while clenching the teeth and pressing the 
tongue against the palate.’ 11 Then I subdued, squeezed and 
tormented (my) mind with (my) mind, while clenching the 
teeth and pressing the tongue against the palate. Aggivessana! 
as I subdued, squeezed and tormented (my) mind with (my) 
mind, while clenching the teeth and pressing the longue 
against the palate, sweat poured from my armpits. Just as, 
Aggivessana, a strong man, having taken hold of a weak 
man by his head or shoulders, would subdue, squeezed and 
torment the latter, so too, when I subdued, squeezed and 
tormented (my) mind with (my) mind, while clenching the 
teeth and pressing the tongue against the palate, sweat poured 
from my armpits. Aggivessana! I put forth utmost energy 
without flagging; I established unremitting mindfulness. Over¬ 
whelmed (i.e., exhausted) by the endeavour, my body was 
extremely disturbed, not calm, due to that painful endeavour. 
(However,) Aggivessana, such kind of painful sensation that 
arose could not overpower my mind. 

11. Subduing ‘he mind means pressing out unwholesome thoughts of 
sense-pleasures by means of wholesome thoughts associated with 
right thinking, thus giving no chance for unwholesome thoughts to 
arise. 

To squeeze the mind means to force out unwholesome thoughts. 
To torment the mind means to crush or scorch unwolesome 
thoughts by means of energy applied in dispelling them. 
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378. Aggivessana! It (again)occurred to me: 'It would 
be good if I were to enter upon the jhana of non-breathing.' 
Aggivessana!Then I stopped breathing in and breathing out 
through the mouth and through the nose. Aggivessana, as I 
stopped breathing in and breathing out through the mouth 
and through the nose, the noise of winds esacping from the 
ear-holes became exceedingly loud. Just as, Aggivessana, the 
noise caused by a smith’s bellows blowing air is exceedingly 
loud, so too, was the noise caused by winds escaping from 
the ear-holes as I stopped breathing in and breathing out 
through the mouth and through the nose. Aggivessana! I put 
forth utmost energy without flagging; I established unremitting 
mindfulness. Overwhelmed by the endeavour, my body was 
extremely disturbed,not calm, due to that painful endeavour. 
(However,) Aggivessana, such kind of painful sensation also 
that arose could not overpower my mind. 

Aggivessana! It (again)occurred to me: 'It would be 
good if I were to further enter upon the jhana of non¬ 
breathing.’ Aggivessana! I stopped breathing in and breath¬ 
ing out through the mouth, through the nose and through the 
ears. Aggivessana! as I stopped breathing in and breathing 
out through the mouth, through the nose and through the 
ears, violent winds assailed (the inside of) my head. Just as, 
Aggivessana, a strong man splits the head with a sharp spike, 
so too, violent winds assailed (the inside of) my head as I 
stopped breathing in and breathing out through the mouth, 
through the nose and through the ears. Aggivessana! I put 
forth utmost energy without flagging; I established unremitting 
mindfulness. Overwhelmed by the endeavour, my body was 
extremely 'disturbed,not calm,due to that painful endeavour. 
(However,) Aggivessana, such kind of painful sensation also 
that arose could not overpower my mind. 

Aggivessana! It (again)occurred to me: ‘It would be 
good if I were to further enter upon the jhana of non¬ 
breathing.’ Aggivessana! I stopped breathing in and breathing 
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out through the mouth, through the nose and through the 
ears. Aggivessan! as I stopped breathing in and breathing out 
through the mouth, through the nose and through the ears, I 
suffered extremely violent headaches. Just as, Aggivessana, a 
strong man had tightened a stout leather thong round the 
head, so too, I suffered extremely violent headaches as I 
stopped breathing in and breathing out through the mouth, 
through the nose and through the ears. Aggivessana! I put 
forth utmost energy without flagging; I established unremitting 
mindfulness. Overwhelmed by the endeavour, my body was 
extremely disturbed, not calm, due to that painful endeavour. 
(However,) Aggivessana, such kind of painful sensation also 
that arose could not overpower my mind. 

Aggivessana! It (again)occurred to me: ‘It would be 
good if I were to further enter upon the jhana of non¬ 
breathing.’ Aggivessana! I stopped breathing in and breathing 
out through the mouth, through the nose and thron ;h the 
ears. Aggivessana! as I stopped breathing in and breathing 
out through the mouth, through the nose and through the 
ears, violent winds pierced my stomach through and through. 
Aggivessana! Just as a skilled butcher or his apprentice might 
pierce the stomach through and through with a sharp knife, 
so too, violent winds pierced my stomach through and through 
as I stopped breathing in and breathing out through the 
mouth, through the nose and through the ears. Aggivessana! 
I put forth utmost energy without flagging; I established 
unremitting mindfulness. Overwhelmed by the endeavour, my 
body was extremely disturbed, not calm,due to that painful 
endeavour. (However,) Aggivessana, such kind of painful 
sensation also that arose could not overpower my mind. 

Aggivessana! It (again)occurred to me: ‘It would be 
good if I were to further enter upon the jhana of non- 
breathing.’ Aggivessana! I stopped breathing in and breathing 
out through the mouth, through the nose and through the 
ears. Aggivessana! As I stopped breathing in and breathing 
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out through the mouth, through the nose and through the 
ears,there was excessive burning in my body. Aggivessana! 
Just as two strong men taking hole of a weak man by the 
arms might grill and roast him over a pit of live coals, so too, 
there was excessive buring in my body as 1 stopped breathing 
in and breathing out through the mouth, through the nose and 
through the ears. Aggivessana! I pu' forth utmost energy 
without flagging; I established unremitting mindfulness. Over¬ 
whelmed by the endeavour, my body was extremely disturbed,not 
calm,due to that painful endeavour. (However,) Aggivessana, 
such kind of painful sensation also ..hat arose could not 
overpower my mind. 

Aggivessana! Having seen me, the devas verily spoke 
thus: “Samana Gotama has passed away.” Some, however, 
said: “Samaria Gotama has not yet passed away. But he is 
about to pass away.” Some (also) said: ‘‘Samarja Gotama has 
not passed away; nor is he about to pass away. Samarja 
Gotama is an arahant. The way an arahat lives is just like 
this.” 

379. Aggivessana! It (again) occurred to me: ‘It 
would be good if I were to take up the practice of total 
abstinence from food.’ Then, Aggivessana, the devas ap¬ 
proached me and said: “Friend! Do not practise total absti¬ 
nence from food. If you practise total abstinence from food, 
we will be constrained to inject divine essence thieugh the 
pores of the skin. You will be sustained by that essence.” 
Then, Aggivessana, I thought: “If I insist (lit., continue to 
affirm): ‘I will totally abstain from food, these devas would 
inject divine essence through the pores of the skin. Then I 
will'be sustained by that essence. That (affirmation) would 
mean deception”. So I, Aggivessana, forbade 12 those devas, 
saying: 'It will not be proper.’ 

12. The Bodhisatta told the devas not to inject deva essence into his 
body, declaring that he would take food that would keep him 
going. 
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380. Aggivessana! It (again) occurred to me: ‘It 
would be good if I were to take only a little handful of such 
food as kidney bean soup, horse gram soup, chicken-pea 
soup or pea soup.’ Aggivessana! I then took only a little 
handful of such food as kindney bean soup, horse gram soup, 
chicken-pea soup or pea soup. Aggivessana! As I took only 
a little handful of such food as kidney bean soup, horse gram 
soup, chicken-pea soup or pea soup, my body became ex¬ 
tremely emaciated. So little did I eat that the large or small 
limbs of my body became like the joints of a vine or of a 
climbing creeper. So little did I eat that my posteriors became 
like a camel's hoof. So little did I eat that my spine had 
knobs like strung beads. So little did I eat that my gaunt ribs 
were sunk in disarray like the tumble-down rafters of an old 
rest house falling to pieces. So little did I eat that the pupils 
of my eyes appeared sunk deep in the sockets looking like 
the gleam of water lying at the bottom of a deep well. So 
little did I eat that my scalp became shrivelled and shrunk 
like a bitter white gourd, freshly-plucked when green, that 
shrivels and shrinks due to the heat of the sun and the wind. 

Aggivessana! When I touched the skin of my stom¬ 
ach, it was my backbone that I felt; and when I touched the 


backbone, it was the skin of my stomach that I felt. Aggivessana! 
So little did I eat that the skin of my stomach appealed to be 
sticking fast to my backbone. Aggivessana! When I rose to 
defecate or to urinate, I fell on my face then and there 
because I ate so little. Aggivessana! I rubbed my limbs with 
my hands to sooth this body. Aggivessana! As I thus rubbed 
my limbs with my hands, the hairs, rotted at the roots, fell 
away from my body because I ate so little. 

Indeed, Aggivessana, men seeing me said: “Samaria 


Gotama is black.” 


Others said: “Samaria Gotama is not black. 


but brownish yellow.” Still others said: “Samarja Gotama is 
neither black, nor brownish yellow, but is of the colour of 
martgura fish.” Aggivessana! My complexion, (which had 
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been) so clear and shining, became spoilt to that extent 
because I ate so little. 

381. Then, Aggivessana, this occurred to me: ‘All 
samarjas and brahmarjas of the past who experienced painful, 
severe, acute, and sharp sensations due to striving had expe¬ 
rienced (these sensations) only to this extent, and not to a 
greater extent. And all samarjas and brahmarjas of the future 
who will experience painful, severe, acute and sharp sensa¬ 
tions due to striving will experience (these sensations) only to 
this extent and not to a greater extent. And all samaqas and 
brahmarjas of the present who experience painful, severe, 
acute and sharp sensations due to striving experience (these 
sensations) only to this extent, and not to a greater extent. 
But I have not realized the distinctive knowledge and vision 13 
superior to the human norm (of meritorious acts) that will 
enable me to become an ariya by means of this severe and 
austere endeavour (lit., practice of a hard task). Could there 

be another way to enlightenment? Then it occurred to me: 'I 

% 

remember that while my father, the king of the Sakyans, was 
holding the ceremony of ploughing, and as I was sitting in 
the cool shade of a rose-apple tree, I became detached from 
sensual pleasures and demeritorious factors and achieved and 
remained in the first jhana which has vitakka, (initial applica¬ 
tion of the mind) vicara,(sustained application of the mind) 
which has plti (delightful satisfaction) and sukha (bliss) born 
of detachment from the hindrances (nlvaianas). Might that 
(first jhana) be the way leading to enlightenment? Then, 
Aggivessana, following on that memory came the realization 
'This is indeed the way leading to enlightenment.’ And I 
thought: ‘Why should I be afraid of that bliss (of the first 
jhana) which is detached from the pleasure of the senses and 
detached from demeritorious factors?’ Aggivessana! I (again) 
thought: ‘I am not afraid of that bliss (of the first jhana) 


13. distinctive knowledge and vision: i.e., Magga Insight and Fruition 
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which is detached from the pleasures of the senses and 
detached from demeritorious factors.’ 

382. Then, Aggivessana, it occurred to me: ‘It is 
not easy to achieve that bliss (of the first jhana) with this 
extremely emaciated body. It would be better if I were to 
take solid food such as boiled rice or barley cakes.’ Then, 
Aggivessans, I ate solid food such as boiled rice or barley 
cakes. At that time, Aggivessana, I had with me five bhikkhus 
who were attending on me with the hope: ‘Samarja Gotama 
will announce to us the attainment (dhamma) that he achieves.’ 
Aggivessana! When I ate solid food such as boiled rice or 
barley cakes, those five bhikkhus were disenchanted with me 
and left me, (thinking): ‘Samapa Gotamma has taken up the 
practice of (gaining) material abundance. He has forsaken 
meditation-endeavour. He seeks (lit., wanders about for) ma¬ 
terial abundance.’ 

383. Aggivessana! After I had eaten solid food and 
had picked up strength, being detached from sensual plea¬ 
sures and demeritorious factors, I achieved and remained in 
the first jhana which has vitakka, (initial application of the 
mind) vicara, (sustained application of the mind) and which 
has plti (delightful satisfaction) and sukha (bliss) born of 
detachment from the hindrances (nfvarapas). (However,) 
Aggivessana, such kind of pleasant sensation also that arose 
could not overpower my mind. 

(And,) having got rid of vitakka and vicara, I achieved 
and remained in the second jhana, with internal tranquillity, 
with enhancement of one-pointedness of mind, devoid of 
vitakka and vicara, but with plti and sukha born of Concen¬ 
tration. (However,) Aggivessana, such kind of pleasant sensa¬ 
tion also that arose could not overpower my mind. 

(And,) having been detached from plti as well, 1 
dwelt in equanimity with mindfulness and clear comprehen¬ 
sion and experienced sukha in mind and body. 1 achieved 
and remained in the third jhana, that which causes a person 
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who attains it to be praised by the Ariyas ass one who has 
equanimity and mindfulness, one who abides in sukha (How¬ 
ever,) Aggivessana, such kind of pleasant sensation also that 
arose eould not overpower my mind. 

(And,) by dispelling both pain and pleasure,and by the 
previous disappearanee of gladness and sadness, I aehieved 
and remained in the fourth ihana, without pleasure and pain, 
a state of equanimity and absolute purity of mindfulness 
(However,) Aggivessana, sueh kind of pleasant sensation also 
that arose could not overpower my mind. 


384. When the settled mind had thus become per¬ 
fectly pure, cleansed, unsullied (by defilements), uncontami¬ 
nated (by defilements), malleable, ready for application, firm 
and imperturbable, I directed it towards (attainment of) 
pubbenivasanussati nana, the power that recollects existences 
of the past. 

I could recollect many ( of my) existences of the past. 
What could I recollect? I could recollect one past existence, 
or two ...p... M In this way I could recollect my many and 
varied past existences together with their characteristics and 
related facts (such as names and clans). 

Aggivessana! In the first part of the night, I gained 
this first vijja (psychic knowledge of past existences). Just as, 
in one who mindfully and strenuously puts forth effort with 
mind directed (to Nibbana), avijja (ignorance of past exist¬ 
ences) disappears, vijja (psychic knowledge of past exist¬ 
ences) arises, darkness disappears and light appears, similarly 
(in me), avijja disappeared,vijja arose, darkness disappeared 
and light appeared. (However,) Aggivessana, such kind of 
pleasant sensation also that arose could not overpower my 
mind. 


14. See Bhayabherava Sulla, para 52. 



526 


(i v) Mahayamaka Vagga 


385. When the settled mind had thus become per¬ 
fectly pure, cleansed, unsullied, uncontaminated, malleable, 
ready for application, firm and imperturbable, I directed it 
towards (attainment of) cutupapata haqa, the power that can 

i 

know the passing away of beings and their rebirth in their 
new destinations. 


With dibbacakkhu nana, the psychic power of divine 
sight which is extremely clear, surpassing the sight of men, I 
could see beings in the process of passing away and also of 
coming into existence, inferior or superior beings, beautiful or 
ugly beings, beings with good or bad destinations. I could 
know (about) beings arising in accordance with their own 
kamma-actions, ...p... 15 Aggivessana, in the middle pail of the 
night, I gained this seond vijja ( the psychic power of divine 
sight). Just as, in one who mindfully and strenuously puts 
forth effort with mind directed (to Nibbana), avijja (lack of 
psychic power of divine sight) disappears, vijja (the psychic 
power of divine sight) arises, darkness disappears and light 
appears, similarly (in me), avijja disappeared,vijja arose, dark¬ 
ness disappeared and light appeared. (However,) Aggivessana, 
such kind of pleasant sensation also that arose could not 
overpower my mind. 


386. When the settle mind had thus become per¬ 
fectly pure, cleansed, unsullied, uncontaminated, malleable, 
ready for application, firm and imperturbable, I directed it 
towards (attainment of) asavakkhayanarja, the Insight which 
uproots the asavas. 

I knew: “This is dukkha” as it really is; I knew: “This 
is the cause of dukkha” as the cause really is; 1 knew: “This 
is the extinction of dukkha” as it really is; and I knew: “This 
is the practice leading to the extinction of dukkha” as it really 
is. I knew: “These are the asavas” as they really are; I knew: 
“This is the cause of the asavas” as the cause really is; I 


15. Sec Bhayabherava Sutta. para 53. 
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knew: “This is the extinction of asavas” as it really is; I 
knew: “This is the practice leading to the extinction of the 
asavas” as it really is. Knowing thus and seeing thus, my 
mind became emancipated from kamasava, the defilement of 
sense-deires, bhavasava, the defilement of hankering after 
(better) existence, and avijjasava, the defilement of ignorance 
of the Four Ariya Truths. Having been emancipated, I came 
to know that I have been emancipated, that rebirth is no 
more, that the Ariya discipline has been carried out, that what 
needed to be done for attainment of magga (Insight into 
Nibbana) has been done and that nothing else remains to be 
done for attainment of magga. 

Aggivessana! In the last part of the night, I gained 
this third vijja (the Insight which uproots asavas). Just as in 
one who mindfully and strenuously puts forth effort with 
mind directed (to Nibbana), avijja (lack of Insight which 
uproots asavas) disappears, vijja (the Insight which uproots 
asavas) arises, darkness disappears and light appears, similarly 
(in me), avijja disappeared, vijja arose, darkness disappeared 
and light appeared. (However,) Aggivessana, such kind of 
pleasant sensation also that arose could not overpower my 
mind. 

387. Aggivessana! I recall to mind expounding the 
dhamma to an audience consisting of many hundreds. Indeed, 
each and every person (in the audience) thought about me 
thus: 'Samaria Gotama is teaching the dhamma exclusively for 
me.' But, Aggivassana,this should not be understood this.A 
Tathagata teaches the dhamma to others only to disseminate 
knowledge. Aggivessana! At the close of my teaching (the 
dhamma)/! set my mind as before on Nibbana, the object of 
that same (arahattaphala) concentration in which I constantly 
abide, letting my mind settle, making it one-pointed, and 
establishing Firmly on Nibbana. 

This statement of the honourable Gotama is worthy of 
credence, for it is in the tradition of One who is homage- 
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worthy (having overcome kilesas, defilements) and who is 
perfectly self-enlightened. (But,) honourable Gotama, do you 
remember ever sleeping in the day time? 

Aggivessana! During the last month of the hot season, 
after having had alms-food and after leaving the place of the 
meal, I remember falling asleep, 16 mindful and fully aware, 
lying on my right side on the outer great robe folded four 
times. 

O Gotama! Some samar] as and brahman as say that 
this is abiding in stupor. 

Aggivessana! By this much, one does not become 
either stupefied or non-stupefied. But, Aggivessana, listen 
how one has stupor or does not have stupor. Pay careful 
attention. I shall speak. 

"Very well, O Gotama," replied Saccaka Nigai)Jhaputta 
to the Bhagava. 

Then the Bhagava spoke thus: 

388. Aggivessana! I say that whoever has not got 
rid of asavas that defile, that bring about new existences 
again and again, that cause burning pain, that result in 
dukkha and that give rise to birth, ageing and dying in the 
future, is one who is stupefied. Indeed, Aggivessana, one 
who has not got rid of asavas is stupefied. Aggivessana! I 
say that whoever has got rid of asavas that defile, that bring 
about new existences again and again, that cause burning 
pain, that result in dukkha and that give rise to birth, ageing 
and dying in the future, is one who is not stupefied. Indeed, 
Aggivessana, one who has got rid of asavas is not stupefied. 

Aggivessana! The Tathagala has got rid of asavas that 
defile, that bring about new existences again and again, that 


16. Sleep is falling into bhavaflga stream of subconsciousness due to 
physical tiredness. With Buddhas and arahals. therer is not lliina- 
middha, sloth-and-torpor. But Saccaka equated this kind of sleep 
with abiding in excesssive dullness of (he senses or stupor. 
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cause burning pain, that result in dukkha and that give rise to 
birth, ageing and dying in the future. He has cut them off at 
the roots, rendered them like a palm-tree stump, and made it 
impossible for them to come into existence again. They 
cannot arise again in the future. Aggivessana, even as a 
palm-tree whose crown is cut off cannot have further growth, 
so has the Tathagata got rid of asavas that defile, that bring 
about new existences again and again, that cause burning 
pain, that result in dukkha and that give rise to birth, ageing 
and dying in the future. He has cut them off at the roots, 
rendered them like a palm-tree stump and made it impossible 
for them to come into existence again. They cannot arise 
again in the future. 

389. When this had been said, Saccaka Nigaijthaputta 
spoke thus to the Bhagava: " Wonderful, O Gotama! Marvel¬ 
lous, O Gotama! The honourable Gotama, thus repeatedly 
subjected to such taunts and sarcasm, is bright in complexion 
and serene in countenance in the tradition of One who is 
homage-worthy ( having overcome kilesas, defilemens) and 
who is perfectly self-enlightened. 

O Gotama! I remember assailing Purana Kassapa with 
(my) arguments. When I assailed that Purana Kassapa with 
(my) arguments, he evaded issues by countering them with 
other issues, turning the talk aside (i,e., prevaricating), and 
showed wrath, anger and ill will; but the honourable Gotama, 
even though subjected to taunts and sarcasm, remains bright 
in complexion and serene in countenance in the tradition of 
One who is homage-worthy (having overcome kilesas, defile¬ 
ments), and who is perfectly self-enlightened. 

O Gotama! I remember assailing Makkhali Gosala 

with (my) arguments ...p... Ajita Kesakambala . Pakudha 

Kaccayana, Sanjaya BelaUhapuUa . Kigarjtha Nalaputta 

with (my) arguments. When I assailed that Nigar){ha Nalaputta 

* 

with (my) arguments, he evaded issues by countering them 
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with other issues, turning the talk aside (i.e., prevaricating), 
and showed wrath, anger and ill will; but the honourable 
Gotama, even though subjected to taunts and sarcasm, re¬ 
mains bright in complexion and serene in countenance in the 
tradition of One who is homage-worthy (having overcome 
kilesas, defilements), and who is perfectly self-enlightened. O 
Gotama! We are going now. We have many things to do. 
There are many things to be done. 

Aggivessana! You know your own time (to take 

leave). 

Then Saccaka Nigaqthaputta rose from his seat and 

> 

left, pleased and delighted with what the Bhagava had said. 

4 

End of the Mahasaccaka Sutta, 
the sixtli in this vagga. 



7. COl,ATANHASANKHAYA sutta 

The Minor Discourse on Destruction of Graving 

390. Thus have I heard: 

At one time the Bhagava was staying in Savatthl at 
Pubbarama monastery, the pinnacled building of Migaramata 
(Visakha). During that time Sakka, king of the devas, ap¬ 
proached the Bhagava and, having approached and paid 
homage to the Bhagava, stood in a suitable place. Having 
stood in a suitable place, Sakka, King of the devas, spoke to 
the Bhagava thus: “Venerable Sir! By how much, briefly, is 
a bhikkhu emancipated from defilement due to complete 
extinction of craving, has really accomplished the purpose, is 
really secure (from bonds), has really completed the Noble- 
Practice, really attained the ultimate goal, and become the 
supreme one among devas and men?” 

King of the devas! In this Teaching, a bhikkhu may 
have heard: “It is not proper to cling to all dhammas 1 through 
craving or wrong view.” That bhikkhu, King of the devas, 
who has heard: “It is not proper to cling to all dhammas 
through craving or wrong view," knows all dhammas with 
intuition and, having known all dhammas with intuition, 
knows all dhammas with discrimination, and, having known 
all dhammas with discrimination, experiences certain sensa¬ 
tion, pleasant, or painful, or neither pleasant nor painful. He 
then abides in the contemplation of impermanence, abides in 
the contemplation of detachment, abides in the contemplation 
of cessation and abides in the contemplation of renunciation 
in regard to those sensations. 

When he abides in the contemplation of imperma¬ 
nence, abides in the contemplation of detachment, abides in 
the contemplation of cessation and abides in the contempla¬ 
tion of renunciation in regard to those sensations, he grasps at 


1. All dhammas: They are five khandhas, twelve ayatanas and 
eighteen dhatus. 
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nothing in the world; not grasping, he clings to nothing all 

around; not clinging to anything all around, he is becalmed of 

♦ 

himself. He now knows: “Rebirth is ended; the Noble Prac¬ 
tice has been accomplished; what needed to be done has 
been done; nothing else remains to be done for the attainment 
of Magga.s” King of the devas! By this much the bhikkhu is 
emancipated from defilement due to complete extinction of 
craving, has really accomplished the purpose, is really secure 
(from bonds), has really completed the Noble Practice, really 
attained the ultimate goal and become the supreme one 
among devas and men. 

Then Sakka, King of the devas, having rejoiced in 
what the Bhagava had said, having expressed his satisfaction, 
and having made obeisance to the Bhagava and showing 
respect, vanished then and there. 

391. At that time, the Venerable Mahamoggallana 
was sitting near the Bhagava. Then it occurred to him: 
“How is it ? Did that yakkha express his satisfaction of the 
words of the Bhagava with due comprehension or without? It 
would be good if I were to try to find out whether that 
yakkha expressed his satisfaction of the words of the Bhagava 
with due comprehension or without.” Then just as a strong 
man stretches out his bends arm or bends his outstretched 
arms, so also Venerable Mahamogallana vanished from the 
Pubbarama monastery, the pinnacled building of Migaramata 
(Visakha) and appeared among the devas of Tavatirrtsa realm. 

At that time, Sakka, King of the devas, was enjoying 
himself in the Ekapuqdarika garden provided in full force 
with five hundred musical instruments indigenous to the 
deva-world. On seeing the Venerable Mahamogallana coming 
in the distance, Sakka, King of the devas, set aside those five 
hundred musical instruments indigenous to the deva-world, 
approached the Venerable Mahamoggallana and said:“ Come, 
Revered MoggallanalGood is your coming, Revered Moggallana! 
After a long time, the Revered Moggallana takes the oppor¬ 
tunity to come to this deva-world. May it please the Revered 



7. Cu lataqba saQkhaya Sutta 


533 


I 

Moggallana to take a seat. This seat has been prepared.” The 
Venerable Mahamoggallana sat down on the prepared seat. 

Sakka, King of the devas, having taken a low seat, 
sat down in a suitable place. To Sakka, King of the devas, 
who had sat down in a suitable place, the Venerable Maha 
Moggallana said: “Sakka, King of the devas! How did the 
Bhagava teach you briefly the emancipation from defilement 
due to the complete extinction of craving.? I request you. We 
also would like to be participants in hearing this talk on the 
dhamma. 

392. Revered Moggallana! We have many affairs to 
attend to, many things to do. In fact, we have very little to 
do for our own selves. There are many things to do for the 
devas of Tavatiirisa. (So), Revered Moggallana, the dhammas 
which were well-heard, well-learnt, given good attention to 
and well borne in mind have vanished from us very quickly? 
This, Revered Moggallana, happened in the past: there was a 
pitched battle between the devas and asuras. In that battle. 
Revered Moggallana, the devas won while asuras were de¬ 
feated. Revered Moggallana! Having won that battle, I was 
the victor. Having returned from that battled built a palace 
named Vejayanta(victory). Revered Moggallana! The palace 
has a hundred and one towers, each tower having seven 
hundred rooms with peaked roofs; and each room accommo¬ 
dates seven devls (female devas) each of whom keeps seven 
female attendants. Do you, Revered Moggallana, wish to see 
the delights of the Vejayanta palace? 

The Venerable Maha Moggallana remained silent in 

assent. 

393. Then Sakka, King of the devas and Vessavarja 
the Great deva king led the Venerable Mahamoggallana and 
approached the Vejayanta palace. On seeing the Venerable 
Mahamoggallana coming in the distance, the attendants of 
Sakka, King of the devas, apprehensive and shy, retired to 
each of their rooms. Just as a daughter-in-law becomes 
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apprehensive and shy at the sight of her father-in-law, so 
also, the attendants of Sakka, King of the devas, became 
apprehensive and shy and retired to each of their rooms. 

Then Sakka, king of the devas and Vessavaqa the 
Great deva king let the Venerable Mahamoggallana, walk 
around and roam about the Vejayanta Palace, saying: 
“Revered Moggallana,” “See this delight of the Vajayanta 
Palace! Revered Moggallana! See this delight of the Vejayanta 
Palace!” (They also said) This Vejayanta Palace of Kosiya, 
shines forth; it is just like a place of one who has done a 
deed of merit previously. Men, seeing anything delightful, 
would say,‘It shines forth like the palace of the devas of 
Tavatirfisa.’ That Vejayanta Palace shines forth: it is just like 
a place of one who has done a deed of merit previously. 

Then it occurred to the Venerable Mahamoggallana: 
“This yakkha ( i.e, Sakka) remains extremely forgetful. It 
would be good if I were to awaken him emotionally”. Then 
the Venerable Mahamoggallana worked up such supernormal 
power that made the Vejayanta Place tremble, quake and reel 
by (a touch of) the big toe. 

Then the minds of Sakka, King of the devas, Vessavaija, 
the Great deva king and the devas of Tavatirrtsa, being 
shaken by surprise and wonder, said:“ Friends! Wonderful 
and marvellous, indeed, is the great supernormal power and 
might of the samarja he could even make the Vejayanta 
Palace tremble, quake and reel by (a touch of) the big toe. 

Then the Venerable Mahamoggallana, knowing that 
Sakka, king of the devas, had become frightened, with his 
hair standing on end, spoke thus to Sakka, King of the 
devas: “ Kosiya! How did the Bhagava teach you briefly the 
emancipation from the defilements due to the complete extinc¬ 
tion of craving? I request you. We also would like to be 
participants in hearing the talks on the dhamma.” 

394. Revered Moggallana! I approached the Bhagava, 
and, having approached and paid homage to the Bhagava, 
stood in a suitable place, and, having stood in a suitable 
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place, I spoke to the Bhagava thus: “Venerable Sir! By how 
much, briefly, is a bhikkhu emancipated from the defilemants 
due to the complete extinction of craving, has really accom¬ 
plished the purpose, is really secure ( from bonds ) has really 
completed the Noble practice, really attained ultimate goal, 
and become the supreme one among devas and man?” when 
I spoke thus, Revered Moggallana, the Bhagava said to me: 
“King of the devas! In this Teaching, a bhikkhu may have 
heard: ‘It is not proper to cling to all dhammas through 
craving or wrong view’. That bhikkhu, king of the devas, 
who had heard: It is not proper to cling to all dhammas 
through craving or wrong view, knows all dhamma with 
intuition, and having known all dhammas with inlutition, 
knows all dhammas with discrimination, and having known 
all dhammas with discrimination, experiences certain sensa¬ 
tion, pleasant, or painful, or neither pleasant nor painful. He 
then abides in the comtemplation of impermanence, abides in 
the contemplation of dispassion, abides in the contemplation 
of cessation, and abides in the contemplation of renunciation 
in regard to those sensations. When he abides in the contem¬ 
plation of impermanence, abides in the contemplation of 
dispassion, abides in the contemplation of cessation and abides 
in the contemplation of renunciation in regard to those 
sensations, he grasps at nothing in the world; not grasping, he 
clings to nothing all around; not clinging to anything all 
around, he is becalmed of himself. He now knows: ‘Rebirth 
is ended; the Noble practice of Purity has been accomplished 
what needed to be done (for attainment of magga insight ) 
has been done, nothing else remained to be done for this 
attainment .of Magga.’ By this much, a bhikkhu is emanci¬ 
pated from defilements due to the complete extinction of 
craving, has really accomplished the purpose, is really secure 

from bonds, has really completed the Noble Practice, really 

• • 

attained the ultimate goal and become the superme one 
among devas and men.” Thus, Revered Moggallana, did the 
Bhagava speak to me the emancipation from defilements due 
to the complete extinction of craving. 
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Then the Venerable Mahamoggallana, having rejoiced 
in and being satisfied with what Sakka, king of the devas, 
had said, just as a strong man stretches out his bent arm or 
bends his out-stretched arms, even so Venerable Maha 
moggallana vainshed from the devas of Tavatirhsa realm 
and appeared at the Pubbarama monastery, pinnacled building 
of Migaramata (Visakha). 

Soon after the Venerable Mahamoggallana had left, 
the female attendents of Sakka, king of the devas, asked 
Sakka, King of the devas: “ Sir! Is that person your teacher, 
the Exalted One?” 

“Ladies, (replied king of the devas), that person is 
not the Exalted One who is my teacher; he is the Revered 
Mahamoggallana, my companion in the Noble Practice.” 

“Your Majesty, King of the devas, (they said), it is a 
gain to you,. It is well-gotten for you. If your companion in 
the Noble Practice possesses such great supernormal power 
and might, the Exalted One who is your teacher would be 
more powerful and marvellous.” 

395. Then the Venerable Mahamoggallana approached 
the Bhagava and, having approached and paid his homage to 
him, sat down in a suitable place and said: “Venerable Sir! 
Does the Bhagava remember having briefly taught a cel¬ 
ebrated and powerful yakkha the emancipation from defile¬ 
ments due to the complete extinction of craving? 

Moggallana! I remember, Sakka, King of the devas, 
approached me and, having approached and paid homage to 
me, stood in a suitable place and asked me: “Venerable Sir! 
By how much, briefly, is a bhikkhu emancipated from defile¬ 
ment due to the complete extinction of craving, has really 
accomplished the purpose, is really secure from bonds has 
really completed the Noble Practice, really attained the ulti¬ 
mate goal, and become the supreme one among devas and 
man? 

When this was said, Moggallana, I spoke thus to 
Sakka, King of the devas: “ In this Teaching, Sakka, king of 
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Ihc devas, a bhikkhu may have heard: “It is not proper to 
cling to all dhammas through craving or wrong view”.That 
bhikkhu, king of the devas, who had heard: “ It is not proper 
to cling to all dhammas through craving or wrong view,” 
knows all dhammas with intuition, and, having known all 
dhammas with intuition, knows all dhammas with discrimina¬ 
tion and, having known all dhammas with discrimination, 
experiences certain sensation, pleasant,or painful,or neither 

pleasant nor painful. He then abides in the comtemplation of 

» 

impermanence, abides in the contemplation of detachment, 
abides in the contemplation of cessation, and abides in the 
contemplation of renunciation in regard to those sensations. 

When he abides in the contemplation of imperma¬ 
nence, abides in the contemplation of detachment, abides in 
tfief contemplation of cessation and abides in the contempla¬ 
tion of renunciation in regard to those sensations, he grasps at 
nothing in the world; not grasping, he clings to nothing all 
around; not clinging to anything all around, he is becalmed of 
himself. He also knows: “Rebirth is ended; the Noble Prac¬ 
tice has been accomplished; what needed to be done (for 
attainment of magga insight) has been done; nothing else 
remains to be done for the attainment of Magga. By this 
much a bhikkhu is emancipated from defilements due to the 
complete extinction of craving, has really accomplished the 
purpose, is really secure from bonds, has really completed the 
Noble Practice, is really attained the ultimate goal and be¬ 
come the supreme one among devas and men. Moggallana, 
thus do I remember having briefly taught a celebrated and 
powerful yakkha as to the emancipation of a bhikkhu from 
defilements due to the complete extinction of craving. 

Thus spoke the Bhagava. Delighted, the Venerable 
Mahamoggallana rejoiced in what the Bhagava had said. 

Pnd of the Cujatanhasartkhaya Sutta, 
the seventh in this vagga. 
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8. mahatanhasaNikhaya sutta 

The Major Discourse on Destruction of Craving 

396. Thus have I heard: 

At one time the Bhagava was staying at the Jetavana 
monastery of Anathapincjika in Savatthi. At that time there 
arose in Bhikkhu Sati, the son of a fisherman, a depraved 
view 1 thus: “As I understand the dhamma (the Teaching) as 
taught by the Bhagava, it is the same Consciousness which 
migrates and runs on (from existence to existence) and there 
is no other besides it (that does so).’’ 

Many bhikkhus heard that there arose in Bhikkhu 
Sati, the son of a fisherman, a depraved view thus: “As I 
understand the dhamma as taught by the Bhagava, it is the 
same Consciousness which migrates and runs on (from exist¬ 
ence to existence) and there is no other besides it (that does 
so).” 

Then those bhikkhus approached Bhikkhu Sati, the 
son of a fisherman, and asked: “Is it true, Avuso Sati, that 
there has arisen in you a depraved view thus: 'As I under¬ 
stand the dhamma as taught by the Bhagava,’ it is the same 
Consciousness which migrates and runs on (from existence to 
existence) and there is no other besides it (that does so)’?” 


1. Bhikkhu Sati was a man of superficial learning, somewhat familiar 
with the Jatakas from which he learnt that the Buddha was 
Vessantara, or Mahosadha, or Maha Janaka etc., in his past 
existences, according to (he summing up in each relevant birth- 
story. Then a depraved view occurred to him: “Corporeality, 
sensation, perception and volitional activities cease with the pass¬ 
ing away of a being. They do not run on the next existence. But 
consciousness fares along from existence to existence.” In 
Alagaddupama sutta, Ari^ha deviated with all Iris learnedness; but 
here Sati of superficial learning grasped te wrong view' of sassata 
dill hi (etemalism). He was known as Sati Keva((aputta. Sati the 
son of a fisherman, to distinguish him from other bhikkhus bearing 
the same name of Sati. 
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“Sirs, thus do I understand the dhamma as taught by 
the Bhagava: it is the same Consciousness which migrates 
and runs on (from existence to existence) and there is no 
other besides it (that does so).” 

Then those bhikkhus, desiring to dissuade Bhikkhu 
Sati from this depraved view, questioned him, pressed him 
for confirmation and asked him the reasons (for the view), 
saying: “ Say not so, Avuso Sati; do not slander the Bhagava 

l 

(by misrepresentation). Slandering the Bhagava (by misrepre¬ 
sentation) is not good. Certainly the Bhagava would not have 
spoken thus. Avuso Sati! In many ways the Bhagava has 
pointed out (lit., spoken of) the dependent arising of Con¬ 
sciousness, as: ‘Without causal condition there is no arising of 
Consciousness’ ” Although those bhikkhus questioned him, 
pressed him for confirmation and asked him the reasons, 
Bhikkhu Sati, the son of a fisherman, stuck firmly to that 
depraved view which he had pondered on in an absolutely 
wrong way, and said: “Sirs, thus do I understand the dhamma 
as taught by the Bhagava: it is the same Consciousness 
which migrates and runs on (from existence to existence) and 
there is no other besides it (that does so).” 


397. Those bhikkhus, unable to dissuade Bhikkhu 
Sati, the son of a fisherman, from this depraved view, 
approached the Bhagava, made obeisance to him and having 
sal down at a suitable place spoke thus to the Bhagava: 
“Venerable Sir! There has arisen in Bhikkhu Sati, the son of 
<3 fisherman, a depraved view thus: ‘As I understand the 
dhamma as taugt by the Bhagava, it is the same Conscious¬ 
ness which migrates and runs on (from existence to existence) 
and there is no other besides it (that does so).’ Venerable Sir! 
we heard that there had arisen in Bhikkhu Sati, the son of a 
fisherman, a depraved view thus: ‘As 1 understand the dhamma 
as taught by the Bhagva, it is the same Consciousness which 
migrates and runs on (from existence to existence) and there 
is no other besides it (that does so).' Then. Venerable Sir, we 
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approached Bhikkhu Sati, the son of a fisherman, and asked 
him: ‘Is it true, Avuso Sati, that there has arisen in you a 
depraved view thus: As I understand the dhamma as taught 
by the Bhagava, it is the same Consciousness which migrates 
and runs on (from existence to existence) and there is no 
other besides it (that does so)?’ On being thus asked. Vener¬ 
able Sir, Bhikkhu Sati, the son of a fisherman, replied to us: 
‘Sirs, thus do I understand the dhamma as taught by the 
Bhagava: it is the same Consciousness which migrates and 
runs on (from existence to existence) and there is no other 
besides it (that does so).’ Then we, Venerable Sir, desiring to 
dissuade Bhikkhus Sati, the son of a fisherman, from this 
depraved view, questioned him, pressed him for confirmation 
and asked him the reasons (for the view), saying: ‘ Say not 
so, Avuso Sati; do not slander the Bhagava (by misrepresen¬ 
tation). Slandering the Bhagava is not good. Certainly the 
Bhagava would not have spoken thus. Avuso Sati! In many 
ways the Bhagava has pointed out (lit., spoken of) the 
dependent arising of Consciousness, as: Without causal con¬ 
dition there is no arising of Consciousness.’ Venerable Sir! 
Although we questioned him, pressed him for confirmation 
and asked him the reasons, Bhikkhu Sati, the .son of a 
fisherman, stuck firmly to that depraved view which he had 
pondered on in an absolutely wrong way, and said: ‘ Sirs, 
thus do I understand the dhamma as taught by the Bhagava: 
it is the same Consciousness which migrates and runs on 
(from existence to existence) and there is no other besides it 
(that does so).’ Now that we are unable to dissuade Bhikkhu 
Sati, the son of a fisherman, from this depraved view, we are 
informing the Bhagava of this matter.” 


398. Then the Bhagava said to a certain bhikkhu: 
“Come, bhikkhu! Inform Bhikkhu Sati, the son of a fisher¬ 
man, at my instance thus: ‘ Avuso Sati! The Teacher sum¬ 
mons you.' ” The bhikkhu said to the Bhagava: “Very well. 
Venerable Sir,” and having approched Bhikkhu Sati, the son 
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of a fisherman, informed him: “Avuso Sati! The Teacher 
summons you”. Saying, “Very well, Avuso,” to the bhikkhu, 
Bhikkhu Sati approached the Bhagava, made obeisance to 
him and sat in a suitable place. And the Bhagava said to 
Bhikkhu Sati, the son of a fisherman, who was thus sitting: 
“Is it true, Sati, that there has arisen in you a depraved view 
thus: ‘As I understand the dhamma as taugh by the Bhagava, 
it is the same Consciousness which migrates and runs on 

4 

( from existence to existence) and there is no other besides it 
(that does so)’?” 

“Venerable Sir! Thus do I understand the dhamma as 
taught by the Bhagava: it is the same Consciousness which 
migrates and runs on (from existence to existence) and there 
is no other besieds it ( that does so).” 

“Sati! What is that Consciousness ( which you speak 

of)?” 

“ Venerable Sir! It is that which speak , which knows 
and experiences, and which undergoes in this or that exist¬ 
ence the consequences of good or bad deeds.” 

“You empty man (void of any chance for magga and 
phala)! To whom, do you know, have I ever expounded such 
teaching? You empty man ( void of any chance for magga 
and phala)! Have I not in many ways pointed out (lit., 
spoken of) the dependent arising of Consciousness, as: ‘With¬ 
out causal condition there is no arising of Consciousness ? 
You empty man (void of any chance for magga and phala)! 
In spite of this teaching, you slander us by attributing to us 
your own wrong view. You have also ruined yourself (i.e., 
your, own future) and have produced much demeritoriousness 
which will bring you, empty man, no good but sorrow for a 
long time to come” 

399. Then the Bhagava asked the bhikkhus: 
“Bhikkhus! What do you think of this? Has this Bhikkhu 
Sati, the son of a fisherman, even a faint glow ( of under¬ 
standing) in this Doctrine and Discipline? 
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“How could this be, Venerable Sir? This could not 

be.” 

When this was said, Bhikkhu Sati, the son of a 
fisherman, sat silent, confused, with drooping shoulders and 
bent head, downcast and incapable of making an answer. 
Then the Bhagava, finding that Bhikkhu Sati, the son of a 
fisherman, was silent, confused, with drooping shoulders and 
bent head, downcast and incapable of making an answer, said 
to him: “Empty man! You shall be known by this depraved 
view, I shall now question the bhikkhus ( about this wrong 
view).” 

Then the Bhagava asked the bhikkus: “Bhikkhus! Do 
you too understand the Teaching that I have expounded, in 
the same way as understood by Bhikkhu Sati, the son of a 
fisherman, who slanders us by attributing to us his own 
wrong view, who has ruined himself and has produced much 
demeritoriousness?” 

“No,Venerable Sir; indeed the Bhagava has in many 
ways pointed out the dependent arising of Consciousnesses: 
‘Without causal condition there is no arising of 
Consciousness .’ ” 

Bhikkhus! It is well and good that you have under¬ 
stood properly the dhamma that I have thus taught. Indeed, in 
many ways have I pointed out the dependent arising of 
Consciousness, as: ‘Without causal condition there is no 
arising of Consciousness'. In spite of this teaching, this Bhikkhu 
Sati, the son of a fisherman, has slandered us by attributing 
to us his own wrong view, has ruined himself and has 
produced much demeritoriousness which will bring him, an 
empty man, no good but sorrow for a long time to come’. 

400. Bhikkhus! Dependent on a certain cause, con¬ 
sciousness arises; and through that and that cause alone 
consciousness is called as such. Dependent on eye and visible 
object, consciousness arises; then it is simply called eye- 
consciousness. Dependent on ear and sound, consciousness 
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arises; then it is simply called ear-consciouness. Dependent on 
nose and odour, consciousness arises; then it is simply called 
nose-consciousness. Dependent on tongue and taste, con¬ 
sciousness arises; then it is simply called tongue-conscious¬ 
ness. Dependent on body and tangible object, consciousness 
arises; then it is simply called body-consciousness. Dependent 
on bhavartga mind 2 and mind-object, consciousness arises; 
then it is simply called mind-consciousness. 

Bhikkhus for example if a fire burns dependent on a 
certain cause, it is known by that cause.. If a fire burns 
because of word, it is called a wood-fire. If a fire burns 
because of (bamboo) splinters, it is called a (bamboo) splin¬ 
ter-fire. If a fire burns because of grass, it is called a grass- 
fire. If a fire burns because of cow dung, it is called a cow 
dung-fire.If a fire burns because of chaff, it is called a chaff- 
fire. If a fire burns because of rubbish, it is called a rubbish- 
fire/ 

Bhikkhus! In the same manner, dependent on a certain 
cause, consciousness arises; and it is called by that cause. 
Dependent on eye and visible object, consciousness arises; 
then it is simply called eye-consciousness. Dependent on ear 
and sound, consciousness arises; then it is simply called ear- 
consciousness. Dependent on nose and odour, consciousness 
arises; then it is simply called nose-consciousness. Dependent 
on tongue and taste, consciousness arises; then it is simply 
called tongue-consciousness. Dependent on body and tangible 
object, consciousness arises; then it is simply called body- 
consciousness. Dependent on mind and mind-object, con¬ 
sciousness arises; then it is simply called mind- consciousness. 
- 1 --- 

2. Bhavadga mind is the life- continuum stream of sub- conscious¬ 
ness without thought process, when there is no adverting of 
attention to anything, as in deep sleep or unconsciousness. When 
there is an impact on the bhavahga mind by attention adverting 
to a sense-object or mind- object, thought process begins. The 
adverting of attention to a sense-object or mind-object, called 
avajjana.occurs at a sense-door. After its arising, sense-impression 
occurs. 
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401. Bhikkhus! Do you see that there is this (mind- 

and-body, i.e., the complex of the five khandhas, the mental 

* 

and physical aggregates)? 

Yes, Venerable Sir. 

Bhikkhus! Do you see that that (mind-and-body) arises 
from a cause? 

Yes, Venerable Sir. 

Bhikkhus! Do you see that this (mind-and-body) that 
exists has the inherent character of ceasing with the cessation 
(i.e., absence or non-occurrence) of that cause? 

Yes, Venerable Sir. 

Bhikkhus! Does uncertainty arise in him who has 

doubts as to whether there is or is not this (mind-and-body)? 

Yes, it does, Venerable Sir. 

Bhikkhus! Does uncertainty arise in him who has 

doubts as to' whether that (mind-and-body) arises or does not 

arise from a cause? 

Yes, it does. Venerable Sir. 

Bhikkhus! Does uncertainty arise in him who has 

doubts as to whether this (mind-and-body) that exists has or 
does not have the inherent character of ceasing with the 
cessation of that cause? 

Yes, it does, Venerable Sir. 

Bhikkhus! Does uncertainty disappear in him who 
sees with right understanding 3 , fundamentally and truly, that 
there is this (mind-and-body)? 

Yes, it does, Venerable Sir. 

Bhikkhus! Does uncertainty disappear in him whc 
sees with right understanding, fundamentally and truly, that 
that (mind-and-body) arises from a cause? 

Yes, it does, Venerable Sir. 

Bhikkhus! Does uncertainty disappear in him who 
sees with right understanding, fundamentally and truly, that 


3. right understanding: means understanding gained from vipassana 
insight. 
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this (mind-and-body) that exists has the inherent character of 
ceasing with the cessation of that cause? 

Yes, it does, Venerable Sir. 

Bhikkhus! Are you free from uncertainty, regarding this 
(mind-and-body), as to whether there is this (mind-and- body)? 

Yes, Venerable Sir. 

Bhikkhus! Are you free from uncettainty, regarding this 
(mind-and-body), as to whether that (mind-and-body) arises 
from a cause? 

Yes, Venerable Sir. 

Bhikkhus! Are you free from uncetrainty, regarding this 
(mind-and-body), as to whether this (mind-and-body) that exists 
has the inherent character of ceasing with the cessation of that 
cause? 

Yes, Venerable Sir. 

Bhikkhus! Do you properly perceive with right under¬ 
standing, fundamentally and truly, that there is this (mind-and- 
body)? 

Yes, we do, Venerable Sir. 

Bhikkhus! Do you properly perceive with right under¬ 
standing, fundamentally and truly, that that (mind-and-body) 
arises from a cause? 

Yes, we do, Venerable Sir. 

Bhikkhus! Do you properly perceive with right under¬ 
standing, fundamentally and truly, that this(mind-and-body) that 
exists has the inherent character of ceasing with the cessation 
of that cause? 

Yes, we do. Venerable Sir. 

Bhikkhus! If you cling to this very pure and shining 
(lit., clean) perception (lit., view), take delight in it, treasure it 
and cherish it as one's own, would (it means that) you 
understand the parable of the raft, 4 the dhamma that I taught 
for crossing over, not for retaining? 

4. See Para 240, Alagaddupama Sutta in this Mulapanqasa Division. 
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No indeed. Venerable Sir. 

Bhikkhus! If you do not cling to this very pure and 
shining perception, do not take delight in it, do not treasure 
it and do not cherish it as one's own, would (it means that) 
you understand the parable of the raft, the dhamma that I 
taught for crossing over, not for retaining. 

Yes, Venerable Sir. 

402. Bhikkhus! There are these four kinds of nutri- 
ment for the maintenance of beings already in existence or 
for the assistance of beings coming into existence. And what 

are the four? They are (firstly) the bodily nutriment of gross 

% 

or fine food, secondly, the ntriment of sense-contact, thirdly, 
the nutriment of volition and fourthly, the nutriment of con¬ 
sciousness. 

Bhikkhus! What is the cause, what the origin, what 
the genesis and what the source of these four kinds of 
nutriment? These four kinds of nutriment have Craving as 
cause. Craving as origin, Craving as genesis and Craving as 
source. 5 

Bhikkhus! What is the cause, what the origin, what 
the genesis and what the source of this craving? Craving has 
sensation 6 as cause, sensation as origin, sensation as genesis 
and sensation as source. 

Bhikkhus! What is the cause, what the origin, what 
the genesis and what the source of this sensation? Sensation 
has Contact 7 as cause, Contact as origin, Contact as genesis 
and Contact as source. 

5. From here the Theory of Cause and Effect (pa(iccasamuppada) is 
set forth, not from the first link or the last link, but from a vital 
middle link, tracing the chain from the link of Craving back to the 
first link. Ignorance 

6. sensation: Vedana: also rendered 'feeling.'. 

7. Contact means the coming together of the sense-base, the sense- 
object and Consciousness. 
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Bhikkhus! What is the cause, what the origin, what 
the genesis and what the source of this Contact? Contact has 
the six sense-bases as cause, the six sense-bases as origin, the 
six sense-bases as genesis and the six sense-bases as source. 

Bhikkhus! What is the cause, what the origin, what 
the genesis and what the source of the six sense-bases? the 
six sense-bases have namarupa, mind-and-body 8 as cause, 
namarupa as origin, namarupa as genesis, and namarupa as 
source. 

Bhikkhus! What is the cause, what the origin, what 
the genesis and what the source of this namarupa, mind-and- 
body? Namarupa has Consciousness as cause. Consciousness 
as origin. Consciousness as genesis and Consciousness as 
source. 

Bhikkhus! What is the cause, what the origin, what 
the genesis and what the source of this, Consciousness? 
Consciousness has saAkhara, volitional activity, 9 as cause, 
saAkhara as origin,saAkhara as genesis and saAkhara as source. 

Bhikkhus! What is the cause, what the origin, what 
the genesis and what the source of these saAkhara, volitional 
activitises? SaAkhara, volitional activities, have ignorance 10 as 
cause, ignorance as origin,ignorance as genesis and ignorance 
as source. 


8. mind-and-body: the complex of mental and physical phenomena 

aggregates; namarupa is another term for the five khandhas. 

9. volitional activity: saflkhara: is also rendered kamma formation. 

(Plural, sahkhara, volitional activities, or kamma formations.) 

4 

10. ignorance : of the Four Ariya Truths. 
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Bhikkhus! 11 So it is that dependent on ignorance, 
volitional activities arise; dependent on volitional activity. 
Consciousness arises; dependent on Consciousness, mind-and- 
-body (namarupa) arises; dependent on namarupa, the six 
sense-bases arise;' dependent on the six sense-bases, Contact 
arises; dependent on Contact, Sensation arises; dependent on 
Sensation, Craving arises; dependent on Craving, Clinging 12 
arises; dependent on Clinging, bhava 13 (kamma actions caus¬ 
ing further existence) arises; dependent on bhava, rebirth 
arises; dependent on rebirth, there arise ageing, death, grief, 
lamentation, pain, distress and despair. In this way occurs the 
arising of this entire mass of dukkha. 14 

11. This last sub-paragraph of Para 402 sets forth the Theory of Cause 
and Effect ( or Dependent Origination or Conditioned Genesis) as 
conditioned arising, or as cause and effect, from the first link to 
the last link of the chain, showing the successive causes of the 
arising of the five khandha aggregates. 

12. Clinging : upadana: strong steadfast attachment to sense-ocjects or 
to ideas and views. Sometimes rendered " Grasping". 

13. Bhava is of two kinds : upapatti bhava and kamma bhava. 
Upapatti bhava is the resultant rebirth-process in three states of 
existence, namely, existence in eleven sensual realms, existence in 
sixteen fine- materiality realms and existence in four non-corporeal 
realms. Bhava as the cause of jati, rebirth or coming into new ex- 
istence, is kamma bhava, that is, the causal process of kamma or 
volitional activities ( in deed, word and thought and the mental 
phenomena associated therewith, which produce rebirth. 

Because of upadana. Clinging, actions (kamma) in deed, word and 
thought are performed, and these give rise to further existence. 
Kamma bhava as a term may be translated ’the kammic causal 
process to further existence' ; and in the PaJi text it is just in¬ 
dicated as bhava. 

14. this entire mass of dukkha : the entire sum-total of suffering, 
pain, affliction, distress, imperfection, impermanence, emptiness, in¬ 
substantiality,insecurity, unsatisfactoriness, which are identified with 
the five khandha aggregates. Any single one of these characteris 
tics, by itself, is utterly inadequate as an equivalent term for 
dukkha. 
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403. Thus it has been stated: 15 “Dependent on re¬ 
birth, there arise ageing and death.” Bhikkhus! Do ageing 
and death arise dependent on rebirth or do they not?. As to 
this, what is your view? 

Venerable Sir! As to what has been stated: “Depen¬ 
dent on rebirth, there arise ageing and death,” 16 our view is 
that ageing and death arise dependent on rebirth. 

Thus it has been stated: “Dependent on bhava (kamma 

\ 

actions causing further existence), rebirth arises.” Bhikkhus! 
Does rebirth arise dependent on bhava or does it not? As to 
this, what is your view? 

Venerable Sir! As to what has been stated: “ Depen¬ 
dent on bhava, rebirth arises,” our view is that rebirth arises 
dependent on bhava (kamma actions causing further exist¬ 
ence). 

Thus it has been stated: “Dependent on Clinging, 
bhava (kamma actions causing further existence), arises.” 
Bhikkhus! does bhava arise dependent on Clinging or does it 
not? As to this, what is your view? 

Venerable Sir! As to what has been stated: “Depen¬ 
dent on Clinging, bhava (kamma actions causing further 
existence) arises,” our view is that bhava arises dependent on 
Clinging. 

Thus it has been stated: “Dependent on Craving, 
Clinging arises.” Bhikkhus! Does Clinging arise dependent 
on Craving or does it not? As to this, what is your view? 

Venerable Sir! As to what has been stated: “Depen¬ 
dent on Craving Clinging arises,”our view is that Clinging 
arises dependent on Craving. 


15. This series of questions and answers recapitulates the Theory of 
Cause and Effect. Here, the Theory istraced backwards, from effect 
to cause, from the last link to the first. 

16. Another way of saying this is: “The occurrence of ageing and death 
is conditioned by rebirth” or “Rebirth conditions the occurrence of 
ageing and death.” So also with the following following links of 
the chain. 
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Thus it has been stated: "Dependent on Sensation, 
Craving arises.” Bhikkhus! Does Craving arise dependent on 
Sensation or does it not? As to this, what is your view? 

Venerable Sir! As to what has been stated: “Depen¬ 
dent on Sensation, Craving arises,” our view is that Craving 
arises dependent on Sensation. 

Thus it has been stated: “Dependent on Contact, 
Sensation arises.” Bhikkhus! Does Contact arise dependent on 
Sensation or does it not? As to this, what is your view? 

Venerable Sir! As to what has been stated: “Depen¬ 
dent on Contact, Sensation, arises,” our view is that Sensation 
arises dependent on Contact. 

Thus it has been stated: “Dependent on six sense- 
bases, Contact arises.” Bhikkhus! Does Contact arise depen¬ 
dent on the six sense-bases or does it not? As to this, what 
is your view? 

Venerable Sir! As to what has been stated: “Depen¬ 
dent on the six sense- bases. Contact arises.” our view is 
that Contact arises dependent on the six sense-bases. 

Thus it has been stated: “Dependent on namarupa, 
mind-and-body, the six sense-bases arise.” Bhikkhus! Do the 
six sense-bases arise dependent on namarupa or do they not? 
As to this, what is your view? 

Venerable Sir! As to what has been stated: “Depen¬ 
dent on namarupa, mind-and-body, the six sense- bases arise,” 
our view is that the six sense-bases arise dependent on 
namarupa. 

Thus it has been stated: “Dependent on Conscious¬ 
ness, namarupa arises.” Bhikkhus! Does namarupa arise de¬ 
pendent on Consciousness or does it not? As to this, what 
is your view? 

Venerable Sir! As to what has been stated: “Depen¬ 
dent on Consciousness, namarupa arises,” our view is that 
namarupa arises dependent on Consciousness. 
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Thus it has been stated: “Dependent on sartkhara, 
volitional activity. Consciousness arises.” Bhikkhus! Does Con¬ 
sciousness arise dependent on sartkhara or does it not? As 
to this, what is your view? 

Venerable Sir! As to what has been stated: “Depen¬ 
dent on sartkhara, volitional activity, Consciousness arises,” 
our view is that Consciousness arises dependent on sartkhara. 

Thus it has been stated: “ Dependent on ignorace, 

4 

volitional activities, (sartkhara) arise.” Bhikkhus! Do voli¬ 
tional activities arise dependent on ignorace or do they not? 
As to this, what is your view? 

Venerable Sir! As to what has been stated: “Depen¬ 
dent on ignorace, volitional activities (sartkhara) arise,” our 
view is that volitional activities arise dependent on ignorance. 

404. Good, bhikkhus! Thus you say, bhikkhus, and 
so do I. When this ( cause) exists, that 17 (effect) comes to be. 
Because of the occurrence of this (cause), that (effect) ap¬ 
pears. 18 So it is that dependent on ignorance, volitional 
activities arise; dependent on volitional activity. Consciousness 
arises; dependenton Consciousness, mind-and-body (namarupa) 
arises; dependent on namarupa, the six sense-bases arise; 
depnedent on the six sense-bases, Contact arises; dependent 
on Contact, Sensation arises; depent on Sensation, Craving 
arises; dependent on Craving, Clinging arises; dependent on 
Clinging, bhava (kamma actions causing further existence) 
arises; dependent on bhava, rebirth arises; dependent on re¬ 
birth, there arise ageing, death, grief, lamentation, pain, dis¬ 
tress and despair. In this way occurs the arising of this entire 
mass of dukkha. 

17. that: lit., this; so also with the following clause. Same in Para 
406. 

18. Here, conditioned arising is stated as a general principle or for¬ 
mula: “If (A) is, (B) is”. After that, the Theory of Cause and Effect 
is again stated, in the order of, or as a series of, successive arising, 
from (he first link to thelast link. And then the Theory is set forth 
in the order of cessation, from the first link to the last link, from 
cause to effect. 
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Only with the total cessation of ignorance through 
Arahatta Magga, 19 volitional activities cease; with the cessa- 
tion of volitional activity. Consciousness ceases; with the 
cessation of Consciounsness, mind-and -body (namarupa) ceases; 
with the cessation of namarupa, the six sense-bases cease; 
with the cessation of the six sense-bases,Contact ceases; with 
the cessation of Contact, Sensation ceases; with the cessation 
of Sensation,Craving ceases; with the cessation of Craving, 
Clinging ceases; with the cessaion of Clinging, bhava(kamma 
actions causing further existence) ceases; with the cessation of 
bhava, rebirth ceases; with the cessation of rebirth, ageing, 
death, grief, lamentation, pain, distress and despair cease. In 
this way occurs the cessation of this entire mass of dukkha. 

405. It has been stated: 20 “ With (i.,e., because of) 
the cessation of rebirth, ageing and death cease,” Bhikkhus! 
With the cessation of rebirth, do ageing and death cease or 
do they not? As to this, what is your view? 

Venerable Sir! As to what has been stated: “With the 
cessation of rebirth, ageing and death cease” our view is that 
ageing and death cease ( i.e., do not occur) with the cessation 
(i.e., non-occurrence) of rebirth. 

It has been stated: “With the cessation of bhava 
(kamma actions causing further existence) rebirth ceases.” 
Bhikkhus! With the cessation of bhava, does rebirth cease or 
does it not? As to this, what is your view? 

Venerable Sir! As to what has been stated: “With the 
cessation of bhava, rebirth ceases” our view is that rebirth 
ceases with the cessation of bhava. 

It has been stated: “With the cessation of Clinging, 
bhava (kamma actions causing further existence) ceases.” 

19. through Arahatta Magga: A rendering for Viraga, lit., destruc 
tion of or being free from passion. This implies attainment of 
arahatship. 

20. Here the Theory is traced backwards, from effect to cause, from the 
last link to the first link, in the order of, or as a series of, succ¬ 
essive cessation. 
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Bhikkhus! With the cessation of Clinging, does bhava cease 
or does it not? As to this, what is your view? 

Venerable Sir! As to what has been stated: “ With the 

• I 

cessation of Clinging , bhava ceases,” our view is that bhava 
(kahuna actions causing futther existence) ceases with the 
cessation of Clinging. 

It has been stated: “With the cessation of Craving, 
Clinging ceases.” Bhikkhus! With the cessation of Craving, 
does Clinging cease or does it not? As to' this, what is your 
view? 

Venerable Sir! As to what has been stated: “ With the 
cessation of Craving, Clinging ceases,” our view is that 
Clinging ceases with the cessation of Craving. 

It has been stated: “With the cessation of Sensation, 
Craving ceases.” Bhikkhus! With the cessation of Sensation, 
does Craving cease or does it not? As to this, what is your 
view? 

Venerable Sir! As to what has been stated: “ With the 
cessation of Sensation, Craving ceases,” our view is that 
Craving ceases with the cessation of Sensation. 

It has been stated: “ With the cessation of Contact, 
Sensation ceases.” Bhikkhus! With the cessation of Contact, 
does Sensation cease or does it not? As to this, what is your 
view? 

Venerable Sir! As to what has been stated: “ With the 
cessation of Contact, Sensation ceases,” our view is that 
•Sensation ceases with the cessation of Contact. 

It has been stated: “ With the cessation of the six 
sense- ba§es, Contact ceases.” Bhikkhus! With the cessation 
of the six sense- bases, does Contact cease or does it not? 
As to this, what is your view? 

Venerable Sir! As to what has been stated: “ With the 
cessation of the six sense-bases. Contact ceases,” our view is 
that Contact ceases with the cessation of the six sense-bases. 
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It has been stated: “ With the cessation of namanipa, 
mind-and-body, the six sense-bases cease.” Bhikkhus! With 
the cessation of namarupa, do the six sense-bases cease or 
do they not? As to this, what is your view? 

Venerable Sir! As to what has been stated: “ With the 
cessation of the namarupa, the six sense-bases cease,” our 
view is that the six sense-bases cease with the cessation of 
namarupa, mind-and-body. 

It has been stated: “With the cessation of Conscious¬ 
ness, namarupa ceases.” Bhikkhus! With the cessation of 
Consciousness, does namarupa cease or does it not? As to 
this, what is your view? 

Venerable Sir! As to what has been stated: “ With the 
cessation of the Consciousness, mind-and-body (namarupa) 
ceases,” our view is that namarupa ceases with the cessation 
of Consciousness. 

It has been stated: “ With the cessation of sartkhara, 
volitional activity, Consciousness ceases.” Bhikkhus! With the 
cessation of sartkhara, does Consciousness cease or does it 
not? As to this, what is your view? 

Venerable Sir! As to what has been stated: “ With the 
cessation of sartkhara. Consciousness ceases,” our view is 
that Consciousness ceases with the cessation of sartkhara, 
volitional activity. 

It has been stated: “With the cessation of ignorance, 
sartkhara, ceases.” Bhikkhus! With the cessation of ignorance, 
does sartkhara cease or does it not? As to this, what is your 
view? 

Venerable Sir! As to what has been stated: “ With the 
cessation of ignorace, volitional activity (sartkhara) ceases,” 
our view is that sartkhara ceases with the cessation of 

-4 

ignorance. 

406. Good, bhikkhus! Thus you say, bhikkhus, and 
so do I. When this (cause) does not exist, that (effect) does 
not come to be. Because of the cessation of this (cause), that 
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(effect) also ceases. 21 So it is that with the cessation of 
ingnorance, volitional activities (sartkhara) cease; with the 
cessation of volitional activity, Consciousness ceases; with the 
cessation of Consciousness, mind-and-body (namarupa) ceases; 
with the cessation of namarupa, the six sese-bases cease; with 
the cessation of the six sense-bases. Contact ceases; with the 
cessation of Contact, Sensation ceases; with the cessation of 
Sensation, Craving ceases; with the cessation of Craving, 
Clinging ceases; with the cessation of Clinging, bhava 
(kamma actions causing further existence) ceases; with the 
cessation of bhava, rebirth ceases; with the cessation of 
rebirth, ageing, death, grief, lamentation, pain, distress and 
despair cease. In this way occurs the cessation of this entire 
mass of dukkha. 

407. Bhikkhus! If, indeed, you have come to know 
thus and see thus, would you run back to (the khandhas, 
mental and physical aggregates of) the past with the thought: 

Were we in the past, or were we not in the past? What 
were we in the past? Of what appearance were we in the 
past? Having been what, what were we in the past?’ 

Venerable Sir! We would not (lit., no indeed). 

Bhikkhus! If, indeed, you have come to know thus 
and see thus, would you run forward into the future with the 
thought: ‘ Will we be in the future, or will we not be in the 
future? What will we be in the futrue? Of what appearance 
will we be in the future? In the future, having been what, 
what will we be?’ 

Veperable Sir! We would not. 

Bhikkhus! If, indeed, you have come to know thus 
and see thus, would you be wavering within yourselves, in 
the present time, with the thought: ‘Am I or am I not? What 
am I? Of what appearance am I? Whence has this being 
come? Whither is that being going?’ 

21. The general principle or formula:‘If (A) is not,(B)is not’. 
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Venerable Sir! We would not. 

Bhikkhus! If, indeed, you have come to know thus 
and see thus, would you say: “(Since) we should respect the 
Teacher, we speak thus out of respect for the Teacher”? 

No, Venerable Sir! 

Bhikkhus! If, indeed, you have come to know thus 
and see thus, would you say: “(Since) the samapa (i.e., the 
Buddha) speaks thus, we samapas also have to speak thus”? 

No, Venerable Sir! 

Bhikkhus! If, indeed, you have come to know thus 
and see thus, would you cite (lit., point to) another as 
teacher? 

No, Venerable Sir! 

Bhikkhus! If, indeed, you have come to know thus 
and see thus, would you fall back on the practices and rites 
of many samapas and brahmapas and on their custom of 
reading omens 22 claimed to be auspicious, as having a core 
(of truth)? 

No, Venerable Sir! 

Then, bhikkhus, is it not that you speak only what 
you yourselves know, what you yourselves see, and what 
you yourselves have found out? 

Yes, Venerable Sir! 

Good, bhikkhus! I have guided you (to Nibbana) by 
means of this dhamma that is personally apperceivable, that is 
not delayed in its results, that can stand investigation, that is 
worthy of being perpetually borne in mind, and that can be 
realized and experienced by the wise (i.e., the ariyas) indi¬ 
vidually. Bhikkhus! I have declared: "Bhikkhus! (The truths 
of) this dhamma are personally apperceivable, it is not de¬ 
layed in its results, it can stand investigation, it is worthy of 


22. auspicious omens: These are wlial are considered as auspicious, 
based on (he belief that a particular sight or smell or taste or touch 
is auspicious, ignoring the results of kamma. 
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being perpetually borne in mind, and its truths can be realized 
and experienced by the wise individually." What I have 
declared is what you know, see and have found out your¬ 
selves. 

408. Bhikkhus! Three causes combine to produce 
conception (of an embryo). In this matter, there is the union 
of mother and father; but the mother does not menstruate; and 
no being is ready to be in the womb. In these conditions 

i 

there is no conception. Then there is the union of mother and 
father; and the mother menstruates; but no. being is ready to 
be in the womb. In these conditions there is no conception. 
Bhikkhus! Then there is the union of mother and father; and 
the mother menstruates; and a being is ready to be in the 
womb. When these three causes combine there is conception. 

Bhikkhus! (Then) the mother carries the heavy burden 
of the embryo in her womb with great anxiety (lit., uncer¬ 
tainty) for nine or ten months. Bhikkhus! And at the end of 
nine or ten months the mother gives birth to the heavy 
burden with great anxiety. After its birth she nourishes the 
infant with her life-blood. Bhikkhus, in the vinaya ( Teach¬ 
ing) of the Buddha, the mother's breast- milks is called life¬ 
blood. 

Bhikkhus! Grown and developed in the faculties, that 
boy takes up this or that game for little boys such as playing 
with a small plough, playing tipcat, turning somersaults, runing 
with a toy windmill (made of palm-leaves), measuring with 
-cups made of leaves, driving a toy cart and shooting with a 
toy bow. 

Bhikkhus! Grown and developed in the faculties, that 
boy gratified himself completely with the five kinds of sen¬ 
sual pleasures, such as enjoyment of visible objects cognizble 
by eye-consciousness, which are desirable, delightful, pleas¬ 
ing, alluring, accompanied by sensual attachment, and entic¬ 
ing; enjoyment of sounds cognizabe by ear-consciousness.; 

enjoyment of odours cognizable by nose-consciousness .; 
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enjoyment of tastes cognizabe by tongue-consciousness 
enjoyment of tangible objects cognizabe by body-conscious¬ 
ness, which are desirable, delightful, pleasing, alluring, ac¬ 
companied by sensual attachment, and enticing. 23 

409. That boy, seeing a visible object with the eye, 
is attracted to a pleasing visible object and is repelled by an 
unpleasing visible object. He remains in a limited 24 
(demeritorious) state of mid without establishing mindfulness 
of the body. He does not understand fundamentally and truly 
the taint-free emancipation of the mind (Arahattaphala Samadhi) 
and the Insight emancipation (Arahattaphala Panha) through 
Magga Knowledge, in which evil and demeritorious factors 
are rendered extinct leaving no remainder. With compliance 
(due to craving) or antagonism, he experiences a pleasant 
sensation, Qr an unpleasant sensation, or a neither pleasant 
nor unpleasant sensation. He revels in that sensation, speaks 

about it with joy and gets absorbed in it. 25 Delight (i.e, 
Craving) is present in him because he revels in that sensation, 
speaks about it with joy and gets absorbed in it. That delight 
in sensations implies Clinging. Dependent on Clinging, there 
arises bhava (kamma actions causing further existence); de¬ 
pendent on bhava, there arises rebirth; dependent on rebirth, 
there arise ageing, death, grief, lamentation, pain, distress and 
despair. In this way occurs the arising of this entire mass of 
dukkha. 

23. This paragraph 408 contains another approach to the Theory of 
Cause and Effect. It shows the process of coming into existence 
and arriving at maturity of a being, thus demonstrating the 
application of the doctrine to the present existence. 

24. limited: by kilesas, defilements. (Sub-Commentary). 

25. It is in the nature of tilings to find satisfaction in pleasurable 
feelings and in feelings which are neither painful nor pleasurable 
{upekkha vedaoa). One may argue that it is contrary to nature 
to find satisfaction in unpleasant feelings (dukkha vedana). 
What is meant here is that anyone who has the bias of T ‘My’, 
and ‘Self is to be regarded as finding satisfaction in dukkha. 
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That boy, hearing a sound with the ear, ...p... smelling 
an odour with the nose, ...p... savouring a taste with the 
tongue, ...p... touching a tangible object with the body, ...p... 
cognizing a mind-object with the mind, is attracted to a 
pleasing mind- object and is repelled by an unpleasing mind- 
object. He remains in a limited (demeritorious) state of mind 
without establishing mindfulness of the body. He does not 
understand fundamentally and truly the taint-free emancipation 
of the mind (Arahattaphala Samadhi) and the Insight emanci¬ 
pation (Arahattaphala Panna) through Magga Knowledge, in 
which evil and demeritorious factors are rendered extinct 
leaving no remainder. With compliance (due to craving) or 
antagonism, he experiences a pleasant sensation, or an un¬ 
pleasant sensation, or a neither pleasant nor unpleasant sensa¬ 
tion. He revels in that sensation, speaks about it with joy 
and gets absorbed in it. Delight (i.e., Craving)is present in 
him beacuse he revels in that sensation, speaks about it with 
joy and gets absorbed in it. That delight in sensation implies 
Clinging. Dependent on Clinging there arises bhava (kamma 
actions causing further existence); dependent on bhava, there 
arises rebirth; dependent on rebirth, there arise ageing, death, 
grief, lamentation, pain, distress and despair. In this way 
occurs the arising of this entire mass of dukkha. 

410. Bhikkhus! There arises in this world the Tahagata 
who is worthy of special veneration, who truly comprehends 
all Dhammas by his own intellect and insight, who possesses 
supreme knowledge and perfect practice of morality, who 
speaks only what is beneficial and true, who knows all the 
lokas, who is incomparable in taming those who deserve to 
be tamed, who is the Teacher of devas and men, who is the 
Enligtened One, knowing and teaching the Four Ariya Truths, 
and who is the Most Exalted. Through Perfect Wisdom, he 
personally realizes the nature of the universe with its devas, 
maras and Brahmas, and also the world of human beings 
with its samarjas and brahmarjas, kings and men, and know¬ 
ing it, he expounds on it. He proclaims the dhamma which 
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is excellent at the beginning, excellent at the middle, and 
excellent at the end, with richness in meaning and words. He 
makes clear ihe completeness and purity of the Noble Prac¬ 
tice. 26 

A householder, or his son, or anyone belonging to 
any caste, listens to that dhamma, On hearing the dhamma he 
develops faith in the Tathagata. When faith is thus developed, 
he considers thus: 

“Confined is the life of a householder; it is a 
path laden with dust ( of defilement). A samaqa's life is like 
an open plain. Difficult it is for a layman to pursue the Noble 
Practice in all its fullness, in all its purity, like a polished 
conch. Now, it were better for me to shave off my hair and 
beard, don the bark-dyed robe, renounce hearth and home, 
and become a recluse leading the homeless life.” 

Afterwards, he gives up his wealth, great or small, 
leaving his relatives, be they few or be they many, shaves off 
his hair and beard, dons the bark-dyed robe, renounces hearth 
and home, and becomes a recluse leading the homeless life. 

411. That person, having entered th Order, observes 
(lit., becomes endowed with) the precepts and the rule of life 
of bhikkhus. He abandons all thoughts of taking life and 
abstains from destruction of life, setting aside the stick and 
sword, ashamed to do evil, and he is compassionate and 
dwells with solicitude for the welfare of all living beings. 

He abandons all thoughts of taking what is not given 
and abstains from taking what is not given. He accepts only 
what is given, wishing to receive only what is given. He 
establishes himself in purtiy by abstaining from committing 
theft. 


26. Noble Practice: Brahmacariya: The Noble Practice of morality 
(Slla), concentration (samadhi) and wisdom (pafina) as practised 
by the Buddha and the ariyas. 
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He abandons all thoughts of leading a life of unchas¬ 
tity and practises chastity, remaining virtuous and abstinent 
from sexual intercourse, the practice of lay people. 

He abandons all thoughts of telling lies and abstain 
from telling lies, speaking only the truth, combining truth 
with truth, remaining steadfast ( in truth), trustworthy and not 
deceiving. 

I | 

’ He abandons all thoughts of slandering and abstains 
from slander. Hearing things from these people he does not 
relate them to those people to sow the seed of discord among 
them. Hearing things from those people he does not relate 
them to these people to sow the seed of discord among them. 
He reconciles those who are at variance. He encourages those 
who are in accord. He delights in unity, loves it and rejoices 
in it. He speaks to create harmony. 

He abandons all thoughts of speaking harshly and 
abstains from harsh speech. He speaks only blameless words, 
pleasing to the ear, affectionate, going to the heart, courteous, 
pleasing to many and heartening to many. 

He abandons all thoughts of talking frivolously and 
abstains from frivolous talk. His speech is appropriate to the 
occasion, being truthful, beneficial, consistent with the Doc¬ 
trine and the Discipline, memorable, timely and opportune, 
with reasons, confined within limits and conducive U welfare. 

That person abstains from destroying all seeds and 
vegetation. 

He takes only one meal a day, not taking food at 
night and fasting after mind-day. 

He abstains from dancing, singing, music and watch¬ 
ing (entertainments) that is a stumbling block to the attain¬ 
ment of morality. 

He abstains from wearing flowers, using perfumes and 
anointing with unguents. 

He abstains from the use of high and luxurious beds 
and seats. 

He abstains from the acceptance of gold and silver. 

He abstains from the acceptance of uncooked cereals. 
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He abstains from the acceptance of uncooked meat. 

He abstains from the acceptance of women and maid¬ 
ens. 

He abstains from the acceptance of male and female 

slaves. 

He abstains from the acceptance of goats and sheep. 

He abstains from the acceptance of chickens and pigs. 

He abstains from the acceptance of elephants, cattle, 
horses and mares. 

He abstains from the acceptance of cultivated or un¬ 
cultivated land. 

He abstains from acting as messenger or courier. 

He abstains from buying and selling. 

He abstains from using false weights and measures 
and counterfeits. 

He abstains from such dishonest practices as bribery, 
cheating and fraud. 

He abstains from maiming, murdering, holding persons 
in captivity, committing highway robbery, plundering villages 
and engaging in dacoity. 

That bhikkhu remains contented with robes just suffi¬ 
cient to protect his body and with food just sufficient to 
sustain him. Wherever he goes, that bhikkhu carries with him 
only his requisites. Just as a winged bird, wherever it flies, 
flies only with its burden of wings, so too the bhikkhu is 
contented with his robes that protect his body and with the 
food that sustains him; wherever he goes, he carries with him 
only his requisites. Thus fully equipped with this group of 
noble morality, he enjoys blameless happiness within himself. 

Whenever that bhikkhu sees a visible object with the 
eye, he does not take in its characteristics (such as male or 
female), nor its secondary details (such as expression or 
behaviour). If the faculty of sight is left unguarded, such 
eepraved states of mind as covetousness and dissatisfaction 
stemming from that would overpower him as he fails to 
control his senses. So he applies himself to the task of 



8. Maba ha sail khaya Sutta 


563 


restraining his faculty of sight, keeps watch on it, and gains 
control over it. 

Whenever he hears a sound with the ear ...p... 

Whenever he smells an odour with the nose ...p... 

Whenever he tastes a flavour with the tongue ...p... 

Whenever he makes contact with the body ...p... 

Whenever he congnizes a mind-object with the mind, 
he does not take in its characteristics ( such as pleasing or 
unpleasing), nor its secondary details. If the faculty of mind 
is left unguarded, such depraved states of mind as covetous¬ 
ness and dissatisfaction stemming from that would overpower 
him as he fails to control his senses. So he applies himself to 
the task of restraining his faculty of mind, keeps watch on it, 
and gains control over it. 

And that bhikkhu, endowed with this noble control of 
the sense-faculties, enjoys within himself happiness unalloyed • 
(with defilements of the mind). 

That bhikkhu keeps himself completely aware, in moving 
forward or back; keeps himself completely aware, in looking 
forward or sideways; keeps himself completely aware, in 
bending or stretching his limbs; keeps himself completely 
aware, in carrying or wearing the great robe (i.e., double¬ 
layered robe), alms-bowl and the other two robes; keeps 
himsef completely aware, in eating, drinking, chewing and 
savouring (food and beverages); keeps himself completely 
aware, in urinating and defecating; keeps himsef completely 
aware, in walking, standing, sitting, falling asleep, waking, 
speaking and observing silence. 

412. Then that bhikkhu, endowed with this noble 

group of moral precepts, (this noble contentedness,) this noble 

% 

self-control, and this noble mindfulness and clear comprehen¬ 
sion, chooses for habitation a lonely spot in the woods or at 
the foot of a tree or on a hillside, or in a gully, or in a 
mountain cave, or in a cemetery, or in a thicket, or on an 
open plain, or on a hep of straw. 
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Returning from the round of alms and having had his 
meal, he sits down cross-legged and upright and establishes 
mindfulness in meditation, fhen that bhikhu dissociates him¬ 
self from coveting the world (i.e., of the five aggregtes of 
which are the objects of Clinging) and abides with his mind 
free from covetousness, thereby cleansing himself of covet¬ 
ousness altogether. He dissociates himself from ill will, abides 
with his mind free from ill will and develops goodwill 
towards all living beings, thereby cleansing himsef of ill will 
altogether. He dossociates himself from sloth and torpor, 
abides with his mind free from sloth and torpor with clear 
perception, mindfulness and comprehension, theire by cleans¬ 
ing himself of sloth and torpor altogether. He dissociates 
himself from restlessness and worry and abides with his mind 
in calmness and develops inner peace, thereby cleansing 
himself of restlessness and worry altogether. He dissociates 
himself from doubt, abides with his mind free from doubt, 
and does not waver (in his faith) in meritorious dhammas, 
thereby cleansing himself of doubt altogether. 

413. Having got rid of these five nivarapas, hin¬ 
drances, that cause defilement of the mind and the weaking 
of wisdom, and having become detached from sensual plea¬ 
sures and having become detached from sensual pleasures 
and having become detached from demeritorious factors, that 
bhikkhu enters upon and abides in the first jhana which has 
vitakka (initial application of the mind) and vicara (sustained 
application of the mind) and which has plti (delightful satisfation) 
and sukha (bliss) born of detachment from the nlvaran as 
(hindracnes). 

And again bhikkhus, having got rid of vitakka and 
vicara, that bhikkhu enters upon and abides in the second 
jhana, with internal tranquillity, with enhancement of one- 
pointedness of mind, devoid of vitakka and vicara, but with 
plti and sukha born of Concentration ...p... abides in the third 
jhana ...p..., abides in the fourth jhana. 



8. Mahataq hasaq khaya Sutta 


SOS 


414. That bhikkhu, seeing a visible object with the 
eye, is not attracted to a pleasing visible object and is not 
repelled by an unpleasing visible object. Establishing mindful¬ 
ness of the body, he remains in an unlimited (magga) state 
of mind. He understands fundamentally and truly the taint- 
free emancipation of the mind ( Ar >!iattaphala Samadhi) and 
the Insight emancipation (Arahatlaphala Panna) through Magga 
Knowledge, in which evil and demeritorious factors are ren¬ 
dered extinct leaving no remainder. Without compliance or 
antagonism, he experiences a pleasant sensation, or an un¬ 
pleasant sensation, or a neither pleasant nor unpleasant sensa¬ 
tion. He does not revel in that sensation, does not speak 
about it with joy and does not get absorbed in it. Delightfi.e., 
Craving) is absent in him because he does not revel in that 
sensation, does not speak about it with joy and docs not get 
absorbed in it. Absence of delight in sensation implies cessa¬ 
tion of Clinging. With the cessation of Clinging, bhava 
(kamma actions causing further existence) ceases. With the 
cessation of bhava, rebirth ceases. With the cessation of 


rebirth, ageing, death, grief, lamentation, pain, distress and 
despair cease. In this way occurs the cessation of this entire 
mass of dukkha. 


That bhikkhu, hearing a sound with the ear, ...p... 
smelling an odour with the nose, ...p... savouring a taste with 
the tongue, ...p... touching a tangible object with the body,...p... 
cognizing a mind-object with the mind, is not attracted to a 
pleasing mind-object and is not repelled by an unpieasing 
mind-object. Establishing mindfulness of the body, he remains 
in an unlimited (magga) state of mind. He understands funda¬ 
mentally and truly the taint-free emancipation of the mind 
(Arahatlaphala Samadhi) and the Insight emancipation 
(Arahatlaphala Panna) through Magga Knowledge, in which 


evil and demeritorious factors are rendered extinct leaving no 


remainder. Without compliance or antagonism, he experiences 


a pleasant sensation, or an unpleasant sensation, or a neither 


pleasant nor unpleasant sensation. He does not revel in that 
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.sensation, does not speak about it with joy and does not get 
absorbed in it. Delight(i.e., Craving) is absent in him because 
he does not revel in that sensation, does not speak about it 
with joy and does not get absorbed in it. Absence of delight 
in sensation implies cessation of Clinging. With the cessation 
of Clinging, bhava (kamma actions causing further existence) 
ceases. With the cessation of bhava, rebirth ceases. With the 
cessation of rebirth, ageing, death, grief, lamentation, pain 
distress and despair cease. In this way occurs the cessation of 
this entire mass of dukkha. 

Bhikkhus! You should bear in mind this exposition on 
Freedom through Destruction of Craving ( for attainment of 
Nibbana) expounded by me briefly. ( As regards) Bhikkhu 
Sati, the son of a fisherman, he is enmeshed in a great net 
of Craving, in the tangled fastenings of Craving. 

'Thus spoke the BhagavS. Delighted, those bhikkhus 
rejoiced in what the Bhagava had said. 

End of the Mahataqhasartkhaya Sutta, 

the eighth in this vagga. 



9. MAHAASSAPURA sutta 


The Long Discourse Delivered 
at the Assapura Market-Town 

415. Thus have I heard: 

At one time the Bhagava was staying in the prov¬ 
ince of Ariga princes in Assapura market-town. There, the 
Bhagava addressed the bhikkhus, saying: “Bhikkhus!” And 
those bhikkhus answered the Bhagava, saying :“ Venerable 
Sir!” And the Bhagava spoke thus: Bhikkhus! People know 
you well, as: “Samaqa!, Samaqa!” And you, when you are 
asked: ” What are you?” admit: “ We are Samaqas.” Bhikkhus! 
You who are thus designated and who acknowledge, (the 
designation) should train yourselves thus: ‘‘We shall take up 
the dhammas undertaken by samaqa and brahmaqa thereby 
our designation will be true and our acknowledgement of 
ourselves will become real. We use the robes, alms-food, 
lodgings, medicines and medicinal requisites for use in sick¬ 
ness donated by the laity. Our actions will prove to be of 
great fruit and great benefit; and our going forth will not 
prove futile (literally barren), but be full of fruits and growth. 

416. Bhikkhus! What are the dhammas that make 
you samaqas and brahmaqas? Bhikkhus! You should train 
yourselves thus: ‘‘We will be endowed with a sense of shame 
(to do evil) and fear (to do evil). Bhikkhus! At times it might 
have occurred to you: ‘‘We are endowed with a sense of 
shame and sense of fear. With this much, it is enough. With 
this much the task is done. We have realized the fruit of 
beihg a samaqa. There is nothing more to be done by us.” 
With this much, you might have come to satisfaction. (But) I 
will tell you, bhikkhus; I will let you know. While there is 
something higher to be done, for those of you who aspire to 
the fruits of being a samaqa, let not those fruits be deprived 
of you. 
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417. Bhikkhus! What is the higher thing to be 
done? Bhikkhus! You must train yourselve thus: “We will 
keep our bodily conduct pure, clear, open, unbreached and 
restrained. But by virtue of that pure bodily conduct, we will 
not exalt ourselves or disparage others.” At times it might 
have occurred to you: “ We are endowed with a sense of 
shame and a sense of fear. Our bodily conduct is pure. With 
this much, it is enough. With this much, the task is done. We 
have realized the fruits of being a samana. There is nothing 
more iO be done by us.” With this much, you might have 
come to satisfaction, (but) I will tell you, bhikkhus; I will let 
you know. While there is something higher to be done, for 
those of you who aspire to the fruits of being a samana, let 
not those fruits be deprived of you. 

418. Bhikkhus! What is the higher thing to be 
done? Bhikkhus! You must train yourselves thus: “We will 
keep our conduct in speech pure, clear, open, unbrcached and 
restrained. But by virtue of that pure verbal conduct, we will 
not exalt ourselves or disparage others.” At times it might 
have occurred to you: “We are endowed with a sense of 
shame and a sense of fear. Our bodily conduct is pure. Our 
verbal conduct is pure. With this much, it is enough. With 
this much, the task is done. We have realized the fruits of 
being a samana. There is nothing more to be done by us.” 
With this much, you might have come to satisfaction, (but) I 
will tell you, bhikkhus; I will let you know. While there is 
something higher to be done, for those of you who aspire to 
the fruits of being a samana, let not those fruits be deprived 
of you. 

419. Bhikkhus! What is the higher thing to be done? 
Bhikkhus! You must train yourselves thus: “We will keep our 
conduct in thpught pure, clear, open, unbreached and re¬ 
strained. But by virtue of that pure conduct in thought, we 
will not exalt ourselves or disparage others” At times it might 
have occurred to you: “We are endowed with a sense of 
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shame and a sense of fear. Our bodily conduct is pure. Our 
verbal conduct is pure. Our conduct in thought is pure. With 
this much it is enough. With this much the task is done. We 
have realized the fruits of being a samana. There is nothing 
more to be done by us.” With this much you might have 
come to satisfaction. (But) I will tell you, bhikkhus; I will let 
you know. While there is something higher to be done, for 
those of you who aspire to the fruits of being a samana, let 
not those fruits be deprived of you. 

420. Bhikkhus! What is the higher thing to be 
done? Bhikkhus! You must train yourselves thus: “We must 
keep our mode of living pure, clear, open, unbreached and 
restrained. But by virtue of that pure mode of living, we. will 
not exalt ourselves or disparage others.” Bhikkhus! At times, 
it might have occurred to you: “ We are endowed with a 
sense of shame and a sense of fear. Our bodily conduct is 
pure. Our verbal conduct in speech is pure. Our conduct in 
thought is pure. Our mode of living is pure. With this much, 
it is enough. With this much, the task is done. We have 
realized the fruits of being a samana. There is nothing more 
to be done by us.” With this much, you might have come to 
satisfaction. (But) I will tell you, bhikkhus; I will let you 
know. While there is something higher to be done, for those 
of you who aspire to the fruits of being a samana, let not 
those fruits be deprived of you. 


421. What is the higher thing to be done? Bhikkhus! 
You must train yourselves thus: “We will keep the doors 
closed at the faculties of the senses on seeing a visible object 
with 4he eye, we will not take in its characteristics (such as 
male, female, etc.) nor its secondary details (such as expres¬ 
sion, behaviour, etc.) If the faculty of sight is left unguarded, 
such evil demeritorious dhammas as covetousness and dissat¬ 
isfaction stemming from that would overpower us as we fail 

to control our senses. So, we will set ourselves to the task of 

# 

guarding the faculty of sight, keep watch on it and gain 
control over it. 
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On hearing a sound with the ears ...p.... On smelling 
an odour with the nose ...p... On tasting a flavour with the 
tongue ...p... On making contact with the body ...p.... On 
cognizing a mind-object with the mind, we will not take in 
the characteristic such as pleasing, unpleasing, etc nor its 
secondary details. If the faculty of mind is left unguarded, 
such evil demeritorious dhammas as covetousness and dis- 
atisfation stemming from that would overpower us as we fail 
to control ourselves. So we will set ourselves to the task of 
guarding the faculty of mind, keep watch on it and gain 
control over it.” With this much you might have come to 
satisfaction. At times, bhikkhus, it might have occurred to 
you thus: “We are endowed with a sense of shame and a 
sense of fear. Our bodily conduct is pure. Our verbal conduct 
is pure. Our conduct in thought is pure. Our mode of living 
is pure. We have kept the doors closed at the faculties of the 
senses. With this much, it is enough. With this much the task 
is done. We have realized the fruits of being a samarja. There 
is nothing more to be done by us.” With this much, you 
might have come to satisfaction. (But) bhikkhus, I will tell 
you; I will let you know. While there is something higher to 
be done, for those of you who aspire to the fruits of being 
a samaqa, let not those fruits be deprived of you. 

422. What, bhikkhus, is the higher thing to be 
done? Bhikkhus! You must train yourselves thus: “ We must 
know our measure (i.e. be moderate) in eating. We must take 
food with proper reflection, not for enjoyment, not for vanity 
(in strength), not for improvement of the body and not for a 
better complexion, but only to sustain the physical body, to 
have just enough nourishment for maintaining life, to appease 
hunger and to carry out the Noble Practice of Purity. We 
must reflect thus: “By this alms-food, we shall remove the 
existing discomfort (of hunger) and shall prevent the arising 
of new discomfort (from immoderate eating). We shall have 
just enough nourishment to maintain life and to lead a 
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blameless life in good health. At times, bhikkhus, it might 
have occurred to you thus: “We are endowed with a sense of 
shame and a sense of fear. Our bodily conduct is pure. Our 
verbal conduct is pure. Our conduct in thought is pure. Our 
mode of living is pure. We have kept the doors closed at the 
faculty of the senses. We know our measure in eating. With 
this much, it is enough. With this much, the task is done. We 
have realized the fruits of being a samaqa. There is nothing 
more to be done by us.” With this much, you might have 
come to satisfaction. (But) bhikkhus, I will tell you; I will let 
you know. While there is something higher to be done, for 
those of you who aspire to the fruits of being a samaqa, let 
not those fruits be deprived of you. 

423. What, bhikkhus, is the higher thing to be 
done?Bhikkhus! You must train yourselves thus: “ We must 
practice vigilance. We will cleanse the mind of hindrances by 
walking up and down and sitting down in the day time; we 

9 

will cleanse the mind of hindrances by walking up and down 
in the first watch of the night; in the middle watch of the 
night, we will lie down on the right side, in a noble reclining 
posture, with the left foot placed on and a little beyond the 
right foot, completely mindful and aware making a mental 
note of the time to get up; in the last watch of the night, we 
will rise up early and cleanse the mind of hindrances by 
walking up and down, and by sitting down. 

At times, bhikkhus, it might have occurred to you 
thus: 44 We are endowed with a sense of shame and a sense 
of fear. Our bodily conduct is pure. Our verbal conduct is 
pure. Our conduct in thought is pure. Our mode of living is 
pure.We have kept the doors closed at the faculties of the 
senses. We know our measure in eating. We have practised 
vigilance. With this much, it is enough. With this much, the 
task is done. We have realized the fruits of being a samaqa. 
There is nothing more to be done by us. With this much, you 
might have come to satisfaction. (But) bhikkhus, I will tell 
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you; I will let you know. While there is something higher to 
be done, for those of you who aspire to the fruits of being 
a samaqa, let not those fruits be deprived ol you. 

424. What, bhikkhus, is the higher thing to be 
done? Bhikkhus! You must train yourself thus: “We must be 
endowed with mindfulness and comprehension; keep our¬ 
selves completely aware in moving forward or back; keep 
ourselves completely aware in looking forward or sideways; 
keep our selves completely aware in bending or stretching 
our limbs; keep ourselves completely aware in carrying the 
great robe, alms-bowl and the other two robes; keep our¬ 
selves completely aware in eating, drinking, chewing and 
savouring; keep ourselves completely aware in urinating and 
defecating; keep ourselves completely aware in walking, stand¬ 
ing, sitting, falling asleep, waking, speaking and observing 
silence. 

At times, bhikkhus, it might have occurred to you 
thus: “We are endowed with a sense of shame and a sense 
of fear. Our bodily conduct is pure. Our verbal conduct is 
pure. Our conduct in thought is pure. Our mode of living is 
pure. We have kept the doors closed at the faculties of the 
senses. We know our measure in eating. We have practised 
vigilance. We are endowed with mindfulness and comprehen¬ 
sion. With this much, it is enough. With this much, the task 
is done. We have realized the fruits of being a samapa. There 
is nothing more to be done by us” With this much, you 
might have come to satisfaction.(But) bhikkhus, I will tell 
you; I will let you know. While there is something higer to 
be done for those of you who aspire to the fruits of being a 
samarja, let not those fruits be deprived of you. 

425. Bhikkhus, What is the higher thing to be done? 
Bhikkhus! In this Teaching a bhikkhu chose for habitation a 
lonely spot in the woods, at the fool of a tree, on a hill side, 
in a gully, in a mountain cave, in a cemetery, in a thicket, in 
an open plain or on a heap of .straw. 
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After having had his meal, he returned from the place 
of alms-gathering, he sits down cross-legged and upright and 
establishes mindfulness in meditation. Then that bhikkhu, 
dissociates himself from coveting the world (of the five 
aggregates which arc the objects of clinging) and abides with 
his mind free from covetousness, (therby) cleansing his mind 
of covetousness altogether. He dissociates himself from ill 
will, abides with his mind free from ill will and develops 
goodwill towards all living beings, (thereby) cleansing his 
mind of ill will altogether. He dissociates himself from sloth 
and torpor, abides with his mind free from sloth and torpor 
with the perception of light, mindfulness and comprehension, 
(thereby) cleansing his mind of sloth and torpor altogether. 
He dissociates himself from restlessness and worry, being 
undislracted he abides with inner peace of mind, (thereby) 
cleansing his mind of restlessness and worry altogether. He 
dissociates himself from doubt and having overcom doubt, he 
abides without wavering in meritorious dhammas, (thereby) 
cleansing his mind of doubt altogether. 


426. Bhikkhus! Take the example of a man who 
did business with borrowed money. As his business pros¬ 
pered he paid up his old debts. He also acquired profit with 
which he could maintain his family. Then it occurred to him 
Thus: “Formery I worked on borrowed money. Now my 
business has prospered. I have paid up my old debts and 
acquired profit with which 1 have been able to maintain my 
family” 

Thereby that man was pleased and delighted. 


And, bhikkhus, take another example of a man af¬ 
flicted with disease, suffering pain, extermely ill, having no 
appetite and losing physical strength. Afterwards he recovered 
from that disease. His appetite returned and he regained his 
physical strength. Then it occurred to him thus: “Formerly I 
was afflicted with disease, suffering pain, extremely ill losing. 
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appetite and physical strength. Now I have recovered from 
that disease. My appetite has returned and I have regained 
my physical strength.” 

Thereby that man was pleased and delighted. 

And, bhikkhus, take another example of a man con¬ 
fined in prison. Later he was released from prison, safe and 
sound and without losing any property. Then it occurred to 
him thus: “Formerly I was confined in a prison. Now I have 
been released from prison, safe and sound and without losing 
any property.” 

Thereby that man become pleased and delighted. 

And, bhikkhus, take another example of a slave who 
was not his own master but subject to another, unable to go 
about- as he pleased. Later he was freed from slavery, 
becoming once again his own master, not subject to another 
and able to go about as he pleased. Then it occurred to him 
thus: “Formery I was a slave, not my own master but subject 
to another and unable to go about as I pleased. Now I have 
been freed from slavery, becoming once again my own 
master, not subject to another and able to go about as I 
pleased.” 

Thereby that man was pleased and delighted. 


And, bhikkhus, take another example of a man, who, 
carrying all his treasures and wealth, travelled on a long, 
difficult and dangerous journey where the threat of famine 
was present. Later he completed that difficult journey and 
arrived at a village where there was peace and security. Then 
it occurred to him thus: “Formerly I travelled on a long, 
difficult and dangerous journey where the threat of famine 
was present. Now I have completed the difficult journey and 
arrived at the village where there is peace and security.” 


Thereby that man was pleased and delighted. 
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Even so, bhikkhus, a bhikkhu clearly sees the five 
hindrances which have not been got rid of from within 
himself as indebtedness, disease, imprisonment, enslavement 
and a difficult and dangerous journey. 

Bhikkus! A bhikkhu clearly sees the discarding of the 
five hindrances from within himself as gaining freedom from 
indebtedness, freedom from disease, freedom from imprison¬ 
ment, freedom from enslavement and as reaching a place of 
safety. 

427. Discarding the five hindrances that cause de¬ 
filement of the mind and weakening of intellect, that bhikkhu, 
being detached from sensual pleasures and being detached 
from demeritorious factors, achieves and remains in the first 
jhana which is accompanied by vitakka, vicara, and which 
has plti and sukha, born of detachment from the hindrances 
(nlvarana). He soaks, drenches, permeates and suffuses his 
body with plti and sukha born of detachment from hin¬ 
drances. There is no place in his body not suffused with plti 
and sukha born of detachment from the hindrances. 

Bhikkhus! Take the example of a skilful bath atten¬ 
dant or his assistant, who strews bath powder in a brass dish, 
sprinkles and sprinkles water on it and makes it into a mass. 
Water, permeating through that mass to form a cake soked 
with unguents inside and out, is unable to seep out. 

Bhikkhus! In the same way, that bhikkhu soaked 
drenches, permeates and suffuses his body with plti and 
sukha born of detachment from the hindrances. There is no 
place in his body not suffused with plti and sukha born of 
detachment from the hindrances. 

428. And, again, bhikkhus, having got rid of vitakka and 
vicara, the bhikkhu achieves and remains in the second jhana, with 
internal tranquillity, with enhancement of one-pointedness of mind, 
devoid of vitakka and vicara, but with plti and sukha bom of 
concentration. He soaks, drenches, permeates and suffuses his body 
with plti and sukha bom of concentration. There is no place in his 
body not suffused with plti and sukha bom of concentration. 
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Bhikkhus! Take the example of a deep lake with 
water welling up from a spring below. There is no inlet from 
either east or west, or north or south. The rains do not come 
heavily or regularly. And yet cool water which wells up from 
that spring soaks, drenches, permeates and suffuses the lake 
with it; and there is no place in that lake not suffused with 

it. 

Bhikkhus! In the same way, that bhikkhu soaks drenches, 
permeates and suffuses his body with plti and sukha born of 
concentration. There is no place in his body not suffused 
with them. 

429. And, again, bhikkhus, having been detached 
from plti as well, that bhikkhu dwells in equanimity with 
mindfulness and clear comprehension and experiences sukha 
in mind and body. He achieves and remains in the third 
jhana, for which the ariyas praise him as one who abides in 
happiness, who is possessed of equanimity and mindfulness. 
He soaks, drenches, permeates and suffuses his body with 
sukha detached from plti. There is no place in his body not 
suffused with sukha detached from plti. 

Bhikkhus! To give an example, there are uppala, 
paduma and puncjarika lotuses in a pond where they grow in 
the water and thrive in it. Even when they are submerged, 
they thrive under water, soaked, drenched, permeated and 
suffused from root to apex with cool water. There is no spot 
in the whole plant of uppala, paduma or purjcjarika lotuses 
not suffused with it. 

Bhikkhus! In the same way, that bhikkhu soaks, 
drenches, permeates and suffuses his body with sukha de¬ 
tached from plti; and there is no place in his body which is 
not diffused with sukha detached from plti. 

430. And, again, bhikkhus, by dispelling both plea¬ 
sure and pain, and by the previous disappearnc^ of gladness 
and sadness,that bhikkhu achieves and remains'in the fourth 
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jhana, which has neither pain nor pleasure, but has purity of 

i 

mindfulness born of equanimity. He abides in the purity of 
mind suffused in his body. There is no place in his body 
which is not suffused with it. 


Bhikkhus! Take the example of a man sitting wrapped 
up from head to foot in a white cloth leaving no place on, his 
whole body uncovered by it. 

Bhikkhus! In the same way, that bhikkhu abides in 
the purity of mind suffused in his body and there is no place 
in his body which is not suffused with it. 

431. And, again, bhikkhus, when the concentrated 
mind has thus become purified, pellucid, unblemished, unde¬ 
filed, malleable, pliable, firm and imperturbable, that bhikkhu 
directs his mind to knowledge of past existences (pubbeniva 
sanussati nana). He recollects many and varied existences of 
the past. And what does he recollect? He recollects one past 
existence, also two existences ...p... in this way he recollects 
his many and varied past existences together with their charac¬ 
teristics and related facts (such as names and clans). 


Bhikkhus! Take the example of a man who travelled 

from one's own village to another village, then from there to 

another village, and then he returned from there to his own 

village. Then it might occur to him thus: “I went out from 

my village to a certain village. In that village, I stood thus, 

_ ' 

I sat thus, I spoke thus, and I remained silent thus. Then I 
again set out from that village to still another village. In that 
village loo, I stood thus, 1 sal thus, 1 spoke thus and I 
remained silent thus. Then I returned from that village to my 
own village. 

In the same way, bhikkhus, that bhikkhu recollects 
one past existence, also two existences ...p... in this way he 
recollects many and varied past existences together with their 
characteristics and related facts (such as names and clans). 
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432. And again, bhikkhus, when the concentrated 
mind has thus become purified, pellucid, unblemished, unde¬ 
filed, malleable, pliable, firm and imperturbable, that bhikkhu 
directs his mind to knowledge of the passing away and 
arising of being (cutupapata naqa) With the divine power of 
sight which is extremely clear, surpassing the sight of man, 
he sees beings in the process of passing away and also of 
arising, inferior or superior beings, beautiful or ugly beings 
with good or bad destinations. He knows beings arising 
according to their own kamma ...p... 

For example, bhikkhus, there were two houses with 
doors opposite each other; a man with good eye-sight stand¬ 
ing in the middle between them, might see men entering the 
house, or comming out of it, or walking about or roaming 
about there. 


In the same way, bhikkhus , with the divine power of 
sight which is extremely clear, surpassing the sight of men, 
that bhikkhu sees beings in the process of passing away and 
also of arising, inferior or superior beings, beautiful or ugly 
beings, beings with good or bad destinations. He knows 
beings arising according to their own kamma ...p... 


433. And again, bhikkhus, when the concentrated 
mind has thus become purified, pellucid, unblemished, unde¬ 
filed , malleable, pliable, firm and unperturbable,lhat bhikkhu 
directs his mind to knowledge of the extinction of moral 
intoxicants (asavakkhaya narja). Then he understands truly 
that this is dukkha; he understands truly that this is the origin 
of dukkha; he understands truly that this is the cessation of 
dukkha; he understands truly that this is the way leading to 
the cessation of dukkha; he understands truly that these are 
the asavas; he understands truly that this is the origin of 


asavas; he understands truly that this is the cessation of 


asavas; and he understands truly that this is the way leading 
to the cessation of asavas. The mind of the bhikkhu who 
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thus knows and thus sees is liberated from kamasava, the 
defilement of sense pleasures, his mind is liberated from 
bhavasava, the dcfilment*of hankering after better existence; 
and his mind is liberated from avijjasava, the defilement of 
ignorance. When (the mind was thus) liberated, there oc¬ 
curred the knowledge: “It is liberated” He knows: “Rebirth 
is ended; the Noble Practice has been accomplished; what 
needed to be done( for the realization of the path), has been 
done nothing else remains to be done for this attainment of 
Magga. 

For example, bhikkhus, there was a clear and trans¬ 
parent lake in a mountain glen, a man with good eye-sight, 
standing at the edge of the lake might see mussels, pebbles, 
broken pottery and shoals of fish moving about or just lying 
still. It might occur to him thus: “This lake is clear and 
transparent. In it there are oysters, mussels, pebbles, broken 
pottery and shoals of fish, either moving about or just lying 
still.” 

In the same way, bhikkhus, he understands truly that 
this is dukkha ...p... nothing else remains to be done for the 
attainment of Magga. 

434. Bhikkhus! This bhikkhu is called a samana, or 
brahmai>a, or one who has washed himself (nhataka) or one 
who has attained to the highest knowledge (vedagu), or one 
who has crushed the defilements (sotthiya), or one who has 
kept himself aloof from defilement (Araharh). 

Bhikkhus! How is a bhikkhu a samana? That bhikkhu 
has palmed down evil and demeritorious dhammas that bring 
about defilements that cause repeated birth, and that result in 
birth, ageing and death in the future. Thus, that bhikkhu is a 
samana. 

Bhikkhu! How is a bhikkhu a brahmana? That bhikkhu 
has put away evil and demeritorious dhammas that bring 
about defilements that cause repeated birth, and that result in 
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birth, ageing and death in the future. Thus, that bhikkhu is a 
brahmana. 

Bhikkhus! How is a bhikkhu one who has washed 
himself? That bhikkhu has washed himself clean of evil and 
demeritorious dhammas that bring about defilements, that 
cause repeated birth and that result in birth, ageing and death 
in the future. Thus that bhikkhu is one who has washed 
himself. 

Bhikkhus! How is a bhikkhu one who has attained to 
the highest knowledge? That bhikkhu has comprehended evil 
and demeritorious dhammas that bring about defilements that 
cause repeated birth and that result in birth, ageing and death 
in the future. Thus that bhikkhu is one who has attained to 
the highest knowledge. 

' Bhikkhus! How is a bhikkhu one who has crushed 
(the defilements)? That bhikkhu has crushed evil and 
demeritorious dhammas that bring about defilements that cause 
repeated births, and that result in birth, ageing and death in 
the future. Thus, that bhikkhu is one who has crushed (the 
defilement). 

Bhikkhus! How is a bhikkhu one who has kept 
himself aloof (from the defilements)? That bhikkhu has kept 
himself away from evil and demeritorious dhammas that bring 
about defilements that cause repeated rebirth, and that result 
in birth, ageing and death in the future. Thus, that bhikkhu is 
one who has kept himself aloof (from defilements). 

Bhikkhus! How is a bhikkhu an araharh? That bhikkhu 
has kept himself away from evil and demeritorious dhammas 
that bring about defilements that cause repeated birth, and that 
result in birth, ageing and death in the future. Thus, that 
bhikkhu is an araharh. 

Thus spoke the Bhagava. Delighted, those bhikkhus 
rejoiced in what the Bhagava had said. 

End of the Mahaassapura Sutta, 
the ninth in this vagga. 



10. CtJLAASSAPURA SUTTA 

The Short Discourse Delivered ac 
The Assapura Market-town 

435. Thus have 1 heard: 

At one time the Bhagava was staying in the province 
of Artga Princes, in Assapura market town. There the Bhagava 
addressed the bhikkhus, saying: “Bhikkhus!”And those bhikkhus 
answered the Bhagava, saying: “Venerable Sir!” And the 
Bhagava spoke thus: Bhikkhus! People know you well as 
“Samanas, samanas” and you, when you are asked: “What 
are you?”, admit: “ We are samanas” Bhikkhus! You who 
are thus designated and who acknowledge ( the designation.) 
should train yourselves hus: “ We shall take up the practice 
fitting for samanas, thereby, our designation will be true and 
our acknowledgement of ourselves will become real. We use 
the robes, alms-food, lodgings, medicines and medicinal req¬ 
uisites for use in sickness donated by the laity. Their actions 
will prove to be of great fruit and great benefit; and our 
going forth will not prove futile (literally, barren), but be full 
of fruits and growth.” 

436. Bhikkhus! How does a bhikkhu not take up 
the practice befitting a samana? Bhikkhus! a bhikkhu, being 
grossly covetous, does not get rid of covetousness; being 
malevolent in mind, does not get rid of malevolence; being 
wrathful, does not get rid of wrath; being inimical, does not 
get rid of enmity; being given to denigrating others, does not 
get rid of denigrating others; being given to rivalry, does not 
get rid ©f rivalry; being envious, does not get rid of envy; 
being avaricious, does not get rid of avarice; being deceitful, 
does not get rid of deceit; being full of guile, does not get 
rid of guile; being full of evil desires, does not get rid of evil 
desires; holding wrong views, does not get rid of wrong 
views. Bhikkhus! As he has not got rid of these stains, these 
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defects and these rubbish (that can be found) in samanas, that 
conduce to woeful states and to suffering in wretched desti¬ 
nations, 1 declare that he does not practise as befitting a 
samana. For example, bhikkhus, there was a weapon called 
mataja 1 , made out of a dead bird, double-edged, whetted 
sharp, covered and bound in leather. Bhikkhus, I say that the 
going forth of this bhikkhu is just like that weapon. 

437. Bhikkhus! I do not declare one to be a samana 
who wears stitched clothes merely by his wearing stitched 
clothes. Bhikkhus! Neither do I declare one to be a samana 
who is naked merely by his being naked. Bhikkhus! Neither 
do I declare one to be a samana who lives with dust and dirt 
merely by his living with dust and dirt. Bhikkhus! Neither do 
I declare one to be a samana who gets into the water (for 
ablution) merely by his getting into the water. Bhikkhus! 
Neither do I declare one to be a samana who makes his 
dwelling at the foot of a tree merely by his dwelling at the 
foot of a tree. Bhikkhus! Neither do I declare one to be a 
samana who lives in the open merely by his living in the 
open. Bhikkhus! Neither do I declare one to be a samana 
who (practises) standing erect merely by his standing erect. 
Bhikkhus! Neither do I declare one to be a samana who 
takes food at long interval (i.e., once every other day, or 
once in a month) merely by his taking food at long interval. 
Bhikkhus! Neither do I declare one to be a samana who 
chants mantras merely by his chanting mantras. Bhikkhus! 
Neither do I declare one to be a samana who wears matted 
hair merely by his wearing matted hair. 


1. a weapon called mataja: Iron fillings mixed with mincemeat are 
fed to the crane which either dies of constipation or is killed, if it does 
not. Its entrails are then opened and iron fillings taken out. They are 
again mixed with mince-meat and fed to another crane which is 
subjected to the same process. This is repeated seven times with seven 
different cranes. Finally iron filings are recovered. They are then 
wrought into sharp weapons by a skilful blacksmith. A weapon thus 
processed is know as mataja-weapon. 
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Bhikkhus! If one wearing stitched clothes grossly covet¬ 
ous, despite his wearing stitched clothes could get rid of covet¬ 
ousness; if one, malevolent in mind, could get rid of malevo¬ 
lence; if one, wrathful, could get rid of wrath; if one hostile, 
could get rid of hostily; if one, given to denigrating others, 
could get rid of denigrating others; if one, given to rivalry, could 
get rid of rivalry; if one, envious, could get rid of envy; if one, 
avaricious, could get rid of avarice; if one, deceitful, could get 
rid of deceit; if one, full of guile, could get rid of guile; if one, 
having evil desires, could get rid of evil desires; if one, holding 
wrong views, could get rid of wrong views; his friends, acquain¬ 
tances and blood relations would, even at the time of his birth. 


clothe him in stitched clothes, saying: “Come, you, with a 
comely face! Wear stitched clothes. By merely wearing stitched 
clothes, you, grossly covetous, will get rid of covetousness; you, 
malevolent in mind, will get rid of malevolent ; you, wrathful, 
will get rid of wrath; you, hostile, will get rid of hostility; you, 
given to denigrating others, will get rid of denigrating others; 
you, given to rivalry, will get rid of rivalry; you, envious, will 
get rid of envy; you, avaricious, will get rid of avarice; you, 
deceitful, will get rid of deceit; you, full of guile, will get rid of 
guile; you, having evil desires, will get rid of evil desires; you, 
holding wrong views, will get rid of wrong views.” 


Bhikkhus! In this world, I see some person v>ho wears 
stitched clothes but who is covetous, malevolent in mind, wrath¬ 
ful, hostile, given to denigrating others, given to rivalry, envious, 
avaricious, deceitful, full of guile, having evil desires, holding 
wrong views. So I do not declare him to be a samaqa by 
merely wearing stitched clothes. 


Bhikkhus! If one who is naked ...p... who lives with 
dust and dirt ...p... who gets into the wate ...p... who dwells at 
the foot of a tree ...p... who lives in the open ...p... who 
(practises) standing erect ...p... who takes food at long interval 
...p...who chants mantras ...p...who wears matted hair, could, 
although grossly covetous, despite his wearing matted hair, gets 
rid of eevetousness; could, although malevolent in mind, get rid 
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of malevolence; could, although wrathful, get rid of wrath; 
could, although hostile, get rid of hostility; could, although 
given to denigrating others, get rid of denigrating others ; could, 
although given to rivalry, get rid of rivalry; could, although 
envious, get rid of envy; could, although avaricious, get rid of 
avarice; could, although deceitful, get rid of deceit; could, al¬ 
though full of guile, get rid of guile; could, although having evil 
desires, get rid of evil desires; could, although holding wrong 
views, get rid of wrong views; his friends, acquaintances and 
blood .elations would, even at the time of his birth make him 
wear matted hair, saying: “Come, you, with a comely face! 
Wear matted hah. By merely wearing matted hair, you, grossly 
covetous, will get rid of covetousness; you, malevolent in mind, 
will get rid of malevolence; you, wrathful, will get rid of wrath 
...p... You, having evil desires, will get rid of evil desires; you, 
holding wrong views, will get rid of wrong views.” 

Bhikkhus! In this world, I see some person who wears 
matted hair but is covetous, malevolent in mind, wrathful, 
hostile, given to denigrating others, given to rivalry, envious, 
avaricious, deceitful, full of guile, having evil desires and holding 
wrong views. So I do not declare him to be a samapa by 
merely wearing matted hair. 

438. And bhikkhus, how does a bhikkhu take up the 
practises befitting a samapa? Bhikkhus! Whichever bhikkhu, 
being grossly covetous, gets rid of covetousness; being malevo¬ 
lent in mind, gets rid of malevolence; being wrathful, gets rid of 
wrath; being hostile, gets rid of hostility; being given to denigrat¬ 
ing others, gets rid of denigrating others; being given to rivalry, 
gets rid of rivalry; being envious, gets rid of envy; being 
avaricious, gets rid of avarice; being deceitful, gets rid of deceit; 
being full of guile, gets rid of guile; having evil desires, gets rid 
of evil desires; holding wrong views, gels rid of wrong views. 
Bhikkhus! As he has got rid of these stains, these defects, 
and rubbish in samapas that conduce to woeful stales and 
to suffering in wretched destinations, I declare him as one 
who takes up the practices befitting a samapa. He sees 
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himself as purified of all these evil and demeritorious dhammas. 
To him who sees himself as purified of all evil and demeritorious 
dhammas there arises delight. To him who is delighted there 
arises delightful satisfaetion. The body of one whose mind is 
filled with delightful satisfaetion is becalmed. One whose 
body is becalmed, experiences happiness. The mind of one 
who is happy is concentrated. 

(Then) that bhikkus abides with a mind (filled) with 
goodwill (metta) that permeates a quarter, likewise a second 
quarter, likewise a third quarter, likewise a fourth quarter; in 
the same manner identifying himself with all beings every¬ 
where, above, below and across, he abides with a mind 
(filled) with goodwill (metta) which is extensive, lofty, mea¬ 
sureless, peaceable, and without malice. He abides with a 
mind filled with compassion ...p... with sympathetic joy ...p... 
with equanimity that permeates a quarter, likewise a second 
quarter, likewise a third quarter, likewise a fourth quarter; in 
the same manner, identifying himself with all beings every¬ 
where above, below and across, he abides with a mind 


(filled) with equanimity which is extensive, lofty, measureless. 


peaceable, and without malice. 


Bhikkhus! Suppose there were a pleasant lotus-pond 
with clear water, sweet water, cool water, limpid, water with 
good landing place; and a man from the east, weie to come 
along, oppressed by the summer heat, scorched by the sum¬ 
mer heat, exhausted and feeling hungry and thirsty. Having 
come there, he might quench his thirst and rid himself of 
oppressive summer heat. And a man from the west were to 
come along, a man from the north were to come along, a 
man from the south were to come along, a man from 
whatever quarter were to come along oppressed by the 
summer heat, scorched by the summer heat, exhausted and 
feeling hungry and thirsty. Having come there, he might 
quench his thirst and rid himself of oppressive heat. 


liven so, bhikkhus, if a man. be he ot the family of 
rulers, were to renounce hearth and home for the homeless 
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life, he would attain inward calm with the development of 
goodwill, compassion, sympathetic joy and equanimity, hav¬ 
ing come into the dhammavinaya, the Doctrine and Discipline 
taught by the Tathagata. And I do declare him: “For having 
calmed inwardly, to be one who has taken up the practice 
befitting a samana.” 

If a man, be he of the family of brahmarjas ...p... of 
the family of merchants ...p... of the family of workers ...p... 
of whatever family, were to renounce hearth and home for 
the homeless life, he would attain inward calm with the 
development of goodwill, compassion, sympathetic joy and 
equanimity, having come into the dhammavinaya, the Doc¬ 
trine and Discipline, taught by the Tathagata. And I declare 
him:“For having calmed himself inwardly, to be one who has 
taken up the practice befitting a samana.” 


If a man, be he of the family of rulers were to 

renounce hearth and home for the homeless life, he would 

* 

abide in the realization, here and now, by his own intuitive 
knowledge, of emancipation of mind and emancipation by 
insight, free from asavas, due to their exhaustion. He be¬ 
comes a samana through the extinction of asavas. 


If a man, be he of the family of brahmanas ...p... of 
the family of merchants ...p... of the family of workers ...p... 
of whatever family, were to renounce hearth and home for 
the homeless life, he would abide in the realization, here and 
now, by his own intuitive knowledge, of emancipation of 
mind and emancipation by insight, free from asavas due to 
their exhaustion. He becomes a samana through the extinction 
of asavas. 


Thus spoke the Bhagava. Delighted, those bhikkhus 
rejoiced in what the Bhagava had said. 


Fnd of Cujasasapura Sutta, 
the tenth in this vagga 

Knd of Mahayamaka Vagga, the fourth division. 
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1. SALEYYAKA sutta 

Discourse Made at Sala Village 

439. Thus have I heard: 

At one time the Bhagava, journeying through the 
country of the Kosalans with a large number of bhikkhus 
of the Order arrived at Sala village of the brahmanas. 
The brahmin householders of Sala heard thus: “Friends! 
Samana Gotama, the son of the Sakyan clan who had 
gone forth from the Sakyan family, journeying through 
the country of the Kosalans with a large number of 
bhikkhus of the Order, has arrived at Sala. 

The good reputation of the honourable Gotama 
has spread far and wide in this way: Thus indeed that 
Bhagava is worthy of special veneration; he truly com¬ 
prehends all the dhammas by his own intellect and 
insight; he possesses penetrative knowledge and the per¬ 
fect course of practice; he speaks only what is beneficial 
and true; he knows all the three worlds; he is incompa¬ 
rable in taming those who deserve to be tamed; he is the 
Teacher of devas and men; he is the Enlightened One, 
knowing and teaching the four Ariya Truths; and he is 
the Most Exalted. 

“Through special apperception, that Bhagava 
having personally realized the world comprising devas, 
Mara and Brahmas and also the world of human beings 
with its samanas and brahmar)as, kings (sammutidevas) 
and men expounds it. He proclaims the dhamma which 
is excellent at the beginning, excellent at the middle and 
excellent at the end. with richness in meaning and 
words. He reveals the Noble Practice which is complete 
in all aspects and is absolutely pure. It were good to 
see arahals of this nature.” 
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Then the brahmin householders of Sala approached 
the Bhagava and having approached, some made obei¬ 
sance to the Bhagava, and sat in a suitable place, some 
exchanged courteous greetings with the Bhavaga. After 
having concluded amiable and memorable words they 
sat in a suitable place;some raised their joined palms to 
the forehead in the direction of the Bhagaval and sat in 
a suitable place; some announced their names and clans 
and sat in a suitable place; some ( just ) sat down in 
silence in a suitable place. 

Having sat in a suitable place, the brahmin house¬ 
holders of Sala addressed the Bhagava thus: “ O Gotama, 
what is the cause, what is the reason why some beings 
in this world, on the dissolution of their bodies after 
death, appeal - in the miserable existences, in wretched 
destinations, in states of ruin, in realms of continuous 
suffering? 

And, O Gotama,what is the cause, what is the 
reason why some beings in this world, on the dissolu¬ 
tion of their bodies after death, appear in a good desti¬ 
nation, the happy world of the devas?” 

Householders! It is because of unjust and uneven 
action that some beings in this world, on the dissolution 
of their bodies after death, appear in the miserable 
existences, in wretched destinations, in states of min, in 
realms of continuous suffering. Householders! It is be¬ 
cause of just and even action that some beings in this 
world, on the dissolution of their bodies after death, 
appear in a good destination, the happy world of the 
devas. 

We do not understand the meaning of what the 
Revered Gotama has said in brief without explaining it 
in detail. We request the revered Gotama to be so good 
as to teach us the dhamma so that we may understand 
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the meaning of what the Revered Gotama has said in 
brief without explaining it in detail. 

If that be so, householders, listen and pay good 
attention. I will speak. 

“Very well, Sir,” responded the brahmin house¬ 
holders of Sala to the Bhagava; and the Bhagava spoke 
thus: 

440. Householders! There, are three kinds of 
unjust and uneven bodily action, four kinds of unjust 
and uneven verbal action, and three kinds of unjust and 
uneven mental action. 

Householders! How are there the three kinds of 
unjust and uneven bodily action? In this world, house¬ 
holders, there is a certain person who takes life, is cruel, 
bloody- handed, bent on doing harm and killing, show¬ 
ing no mercy on sentient beings. 

And he takes what is not given. He takes what¬ 
ever property or building belonging to others, situated in 
a village or in a jungle with intent to steal. 

And he indulges in wrongful gratification of sen¬ 
sual pleasures. He falls into (sexual) transgression with 
women, protected by the mother, protected by the father, 
protected by both the mother and the father, protected 
by brothers, protected by sisters, protected by relations, 
protected by the clan, protected by companions in the 
dhamma, protected by the betrothed, and to say the 
least, with those garlanded as a token of betrothal. Thus, 
householders, there are the three kinds of unjust and 
uneven bodily action. 

Householders! How are there four kinds of un¬ 
just and uneven verbal action ? In this world, house¬ 
holders, a certain person speaks falsehood. When he is 
taken before an assembly, or a congregation, or amidst 
relations, or amidst an organization, or a royal family 
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and asked as a witness: “O man! (come here) Say what 
you know,” he replies: “ I know, ” although he does 
not know; he replies: “ 1 do not know,” although he 
knows; he replies: “ I see, ” although he does not see; 
and he replies: “ I do not see, ” although he sees. Thus 
does he speak falsehood, knowing it to be falsehood, 
either for his own sake, or for the sake of another, or 
for the sake of some material gain. 

And he makes malicious speech. What he hears 
from this man he relates to that man to create dissention, 
and what he hears from that man he relates to this man 
to create dissention. In this way does he sow discord 
among those living in harmony. He encourages those 
who are living in discord. Delighting in disharmony, 
rejoicing in disharmony, finding pleasure in disharmony, 
• he makes speech that creates disharmony. 

And he makes harsh speech. He speaks such 
words as are crude, rough, galling to other’s ears, hurt¬ 
ful, bordering on wrath and not conducive to concentra¬ 
tion. 

And he uses frivolous speech. He speaks words 
at a wrong time, not related to facts, not conducive to 
benefit, not aligned with dhamma, not in accordance 
with the Discipline. He speaks words that are unreason¬ 
able, unlimited, not conducive to welfare, and not worth 
treasuring in mind, at a wrong time. Thus, householders, 
there are the four kinds of unjust and uneven verbal 
action. 

Householders! How are there the three kinds of 
unjust and uneven mental action? In this world, house¬ 
holders, a certain person is grossly covetous. He covets 
other people’s property thinking: “How good it will be 
if what belongs to others becomes mine.” 

And he is malevolent in mind. He has wicked 
intentions,thinking: “ May these beings be ill-treated; 
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may these beings be killed; may these beings be cut up; 
may these beings be destroyed; may these beings not 
exist af all(i.e., disappear)! ” 

And he is of wrong view and of perverted view 
holding thus; “ There is no ( consequene in ) alms 
giving; there is no (consequence in) making sacrificial 
offering; there in no (consequence in) giving small gifts; 
there is no fruit or resultant from doing good or evil 
deeds; there is no present world ( for those who are in 
the other world ); there is no ( result of good or bad 
behaviour towards ) one’s mother; there is no ( result of 
good or bad behaviour towards ) one’s father; there are 
no being who are reborn after death; there are no 
samaqas or brahmarjas established in the Ariya path and- 
accomplished in good practice, who, through Magga 
Insight (abhinna) realized by themselves, can expound 
on this world and other worlds.” 

Householders ! It is because of unjust and un¬ 
even mental action that some beings in this world, on 
dissolution of their bodies after death, appear in miser¬ 
able existences, in wretched destinations, in states of ruin 
and in realms of continuous suffering. 

441. Householders! There are three kinds of 
just and even bodily action, four kinds of just and even 
verbal action and three kinds of just and even mental 
action. 

Householders! How are there the three kinds of 
just and even bodily action? In this world, household¬ 
ers, (here is a certain person who abandons (thoughts of) 
taking life and abstains from destruction of life. He has 
laid down the stick and the sword. He is ashamed (of 
doing evil). He is merciful. He dwells with solicitude for 
the welfare of living beings. 

And he abandons (thoughts of) taking what is 
not given and abstains from taking what is not given. 
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He does not take whatever property or buildings belong¬ 
ing to others situated in a village or in a jungle with 
intent'to steal. 

And he abandon ( thoughts of ) wrongful grati¬ 
fication of sensual pleasures and abstains from indulging 
in wrongful gratification of sensual pleasures. He does 
not fall into (sexual) transgression with women, pro¬ 
tected by the mother, protected by the father, protected 
by both the mother and the father, protected by brothers, 
protected by sisters, protected by relations, protected by 
the clan, protected by companions in the dhamma, pro¬ 
tected by the betrothed, and to say the least, he does not 
fall into transgression with those garlanded as a token of 
betrothal. Thus, householders, these are the three kinds 
of just and even bodily action. 

Householders! How are there the four kinds of 
just and even verbal action? In this world, householders, 
a certain person abandons ( thoughts of ) speaking 
falsehood and abstains from speaking falsehood. When 
he is taken before an assembly, or a congregation, or 
amidst relations, or amidst an organization, or a royal 
family and asked as a witness: “ Good man! Say what 
you know,” he replies: “ I do not know, ” if he does 
not know; he replies: “ I know,” if he knows; he 
replies: “I do not see,” if he does not see; he replies: 
“ I see,” if he sees. Thus does he not speak falsehood, 
knowing it to be falsehood, whether for his own sake, 
or for the sake of another, or for the sake of some 
material gain. 

And he abandons ( thoughts of ) making mali¬ 
cious speech and) abstains from making malicious speech. 
What he hears from this man he does not relate to that 
man to create dissention, and what he hears from that 
man he does not relate to this man to' create dissention. 
In this way he reconciles those who are at variance and 
encourages those living in unity. Delighting in harmony, 
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rejoicing in hamony, finding pleasure in harmony, he 
makes speech that creates harmony. 

And he abandons making harsn speech and ab¬ 
stains from making harsh speech. He speaks such words 
as are not blameworthy, pleasing to the ear, affectionate, 
going to the heart, courteous, pleasing to many,and 
heartening to many. 


And he abandons ( thoughts of ) making frivo¬ 
lous speech and abstains from making frivolous speech. 
He speaks words at the right time, factually, beneficially, 
in alignment with the dhamma, in accordance with Dis¬ 
cipline. He speaks words which are reasonable, limited, 
conducive to welfare, and worth treasuring in mind, .at 
the right time. Thus, householders, there are these four 
kinds of just and even verbal action. 

Householders! How are there the three kinds of 
just and even mental action? In this world, householders, 
a certain person is not grossly covetous. He does not 
covet t)ther people’s property, thinking: “How good it 
will be if what belongs to others becomes mine.” 


And he is not malevolent in mind. He has no 
wicked intentions thinking: “May these beings be free 
from enmity, free from anxiety, and free from suffering, 
may they be able to maintain themselves without diffi¬ 
culty” 


And he is of right view. He has the unperverted 
view holding thus: “there is (consequence in) alms giv¬ 
ing; there is ( consequence in ) making sacrificial offer¬ 
ing; there is ( consequence in ) giving small gifts; there 
is fruit or resultant for doing good or evil deeds, there 
is this present world (for those who are in the other 
world); there is the other world (for those who are in 
the present world); there is the result of good or bad 
behaviour (towards one’s own) mother: there is the 
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result of good or bad behaviour (towards one’s own) 
father; there are beings who are reborn after death; 
there are samarjas and brahmanas established in the 
Ariya path and accomplished in good practice, who, 
through Magga Insight (abhinna) realized by themselves, 
and can expound on this world and other worlds.” Thus 
householders, there are the three kinds of just and even 
mental action. 

Householders! It is because of just and even 
action that some beings in this world, on the dissolution 
of their bodies after death, appear in good destination, 

i 

the happy world of the devas. 

442. If, householders, one who conducts himself 
justly and evenly wishes: “Good it will be if I, on the 
dissolution of the body after death,be reborn in the 
companionship of a ruling class of great wealth,” there 
is the possibility that he will, on the dissolution of the 
body after death, be reborn in the companionship of a 
ruling class of great wealth. What is the reason for this? 
It is because he conducts himself justly and evenly. 

If, householders, one who conducts himself justly 
and evenly wishes: “ Good it will be if I, on the 
dissolution of the body after death, be reborn in the 
companionship of a brahmar)a of great wealth....p... in a 
companionship of householders of great wealth,” there 
is possibility that he will on the dissolution of the body 
after death, be reborn in the companionship of a house¬ 
holder of great wealth. What is the reason for this? It is 
because he conducts himself justly and evenly. 

If, householders, one who conducts himself justly 
and evenly wishes: “Good it will be if I, on the 
dissolution of the body after death, be reborn in the 
companionship of Catumaharajika devas”, there is the 
possibility that he will, on the dissolution of the body 
liter death, be reborn in the companionship of 
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Catumaharajika devas. What is the reason for this. It is 
because he conducts himself justly and evenly. 

If, householders, one who conducts himself justly 
and evenly wishes: “Good it will be if I, on the 
dissolution of the body after death, be reborn in the 
comparionship of Tavatirrtsa devas ...p... Yama devas 
...p... Tusita devas ...p... Nimmanarati devas ...p... 
Paranimmitavasavatti devas ...p... in the companionship 
of Brahmakayika devas”, there is the possiblity that he 
will, on the dissolution of the body after death, be 
reborn in the companionship of Brahmakayika devas. 
What is the reason for this? It is because he conducts 
himself justly and evenly. 

If, householders, one who conducts himself justly 
and evenly wishes: “Good it will be if I, on the 

dissolution of the body after death, be reborn in the 

companionship of Abha devas”, there is the possibility 
that he will, on the dissolution of the body after death, 
be reborn in the companionship of Abha devas. What is 
the reason for this? It is because he conducts himself 
justly and evenly. 

If, householders, one who conducts himself justly 
and evenly wishes: “Good it will be if I, on the 

dissolution of the body after death, be reborn in the 

companionship of Parittabha devas ...p... of Appamanabha 
devas ...p... of Abhassara devas ...p... of Parittasubha 
devas ...p... of Appamanasubha devas ...p... of Subhakiqha 
devas ...p... of Vehapphala devas ...p... of Aviha devas 
...p.:.. of Atappa devas ...p... of Sudassa devas ...p... of 
SudassI devas ...p... of Akanittha devas ...p.. of 
Akasanaheayatana devas ...p... of Vinharjancayatana 
devas ...p... of Akihcaririayatana devas ...p... of 
Nevasanhanasannayatana devas, “there is possibility that 
he will, on the dissolution of the body after death, be 
reborn in the companionship of the Nevasanna- 
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nasannayatana devas. 1 What is the reason for this? It is 
because he conducts himself justly and evenly. 


If, householders, he who conducts himself justly 
and evenly wishes: “Good it will be if I, on the 
dissolution of the body after death, attain and remain in 
the emancipation of mind and emancipation by Insight, 
free from asavas due to their extinction realized here and 
now by my own supernormal knowledge,” it is possible 
that he will, on the dissolution of the body after death, 
attain and remain in the emancipation and emancipation 
by intuitive knowledge free from asavas due to their 
extinction, realized here and now by his own supernor¬ 
mal knowledge. What is the reason for this? It is 
because he conducts himself justly and evenly. 


443. As this had been said, the brahmin house¬ 
holders of Sala village addressed the Bhagava thus: “ O 
Gotama! Excellent (is the dhamma)! O Gotama! Excel¬ 
lent (is the dhamma)! Just as, O Gotama, one has turned 
up what lies upside down, just as one has uncovered 
what lies covered, just as one shows the way to another 
who is lost, just as one holds up a lamp in the darkness 
for those with eyes to see visible objects, even so have 
you revealed the dhamma to us in various ways. We 
take refuge in the Revered Gotama; we take refuge in 
the Dhamma; we take refuge in the Sarrtgha. May the 
Revered Gotama accept us as lay-disciples taking refuge 
(in the three Gems) from today till the end of our lives.” 

End of Saleyyaka Sutta, 


the first in this vagga. 


1. Here the Buddha was silent on the devas of Asannasatta- 
abode ( the abode of the Unconscious ) as the practice 
leading to existence in that totally unconscious state is un- 
Buddhistic, belongiug to the teaching of ascetics outside the 
Buddha's Teaching. 


2. VERANJAKA SUTTA 

Discourse made to Householders of Veranja 

444. Thus have I heard: 

At one time the Bhagava was staying at Jetavana 
monastery of Anathapipdika in Savatthl. Then the brahmin 
householders of Veranja were staying in Savatthl to do 
some business. The brahmin householders of Veranja 
heard thus: 

“Friends! Samarja Gotama, the son of the Sakyan 
clan who has gone forth from the Sakyan family, is 
staying at Jetavana monastery of Anathapipdika in Savatthl. 
The good reputation of the honourable Gotama has 
spread far and wide in this way: “Thus indeed that 
Bhagava is worthy of special veneration, he truly com¬ 
prehends all the dhammas by his own intellect and 
insight, he possesses penetrative knowledge and the per¬ 
fect course of practice, he speaks only what is beneficial 
and true, he knows all the three worlds, he is incompa¬ 
rable in taming those who deserve to be tamed, he is the 
Teacher of devas and men, he is the Enlightened One, 
knowing and teaching the four Ariya Truths, and he is 
the Most Exalted. 

“Through special apperception, that Bhagava, hav¬ 
ing personally realized the world comprising devas, Maras 
and brahmas, and also the world of human beings with 
its samaqas, and brahmarjas, kings (sammutidevas) and 
men, expounds on it. He proclaims the dhamma which 
is excellent at the beginning, excellent at the middle and 
excellent at the end with richness in meaning and words. 
He reveals the Noble Practice which is complete in all 
aspects and is absolutely pure. It were good to see the 
arahats of this nature.” 

Then the brahmin householders of Veranja 
approached the Bhagava, and having approached, some 
made obeisance to th Bhagava, and sat in a suitable 
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place; some exchanged courteous greetings with the 
Bhagava and having finished felicitous and memorable 
words sat in a suitable place; some raised their joined 
palms in the direction of the Bhagava and sat in a 
suitable place; some announced their names and clans 
and sat in a suitable place; some ( just ) sat down in 
silence and sat in a suitable place. 

Having sat in a suitable place, the brahmin house¬ 
holders of Veranja addressed the Bhagava thus: “O 
Gotama, what is the cause, what the reason that some 
beings in this world, on the dissolution of their bodies 
after death, appeal - in the miserable existences, in wretched 
destinations, in states of ruin, in realms of continuous 
suffering? And, O Gotama, what is the cause, what the 
reason that some beings in this world, on the dissolution 
of their bodies after death, appear in a good destination, 
the happy world of the devas?” 

Householders! It is because of unjust and uneven 
action that some beings in this world, on the dissolution 
of their bodies after death, appear in the miserable 
existences, in wretched destinations, in states of ruin, in 
realms of continuous suffering. Householders! It is be¬ 
cause of just and even action that some beings in this 
world, on the dissolution of their bodies after death, 
appear in a good destination, the happy world of the 
devas. We do not understand the meaning of what the 
Revered Gotama has said in brief without explaining it 
in detail. We request the Revered Gotama to be so good 
as to teach us the dhamma so that we may understand 
the meaning of what the Revered Gotama ,,has said in 
brief without explaining it in detail. 

If that be so, householders, listen and pay good 
attention. I will speak. 

“Very well. Sir,” responded the brahmin house¬ 
holders of Veranja to the Bhagava; and the Bhagava 
spoke thus: 
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445. Householders! There are three kinds of 
unjust and uneven bodily action, four kinds of unjust 
and uneven verbal action and three kinds of unjust and 
uneven mental action. 

Householders! How are there the three kinds of 
unjust and uneven bodily action? In this world, house¬ 
holders, a certain person takes life, is cruel, bloody- 
handed, bent on doing harm and killing, showing no 
mercy on sentient beings. And he takes what is not 
given. He takes whatever property or building belonging 
to others ...p... with intent to steal. 

And he indulges wrongful gratification of sensual 
pleasures. He falls into ( sexual ) transgression with 
women, protected by the mother, ...p... Thus, household¬ 
ers, there are the three kinds of unjust and uneven 
bodily actions. 

Householders! How are there the four kinds of 
unjust and uneven verbal action? In this world, house¬ 
holders, someone speaks falsehood. When he is taken 
before an assembly ...p... he speaks falsehood, knowing 
it to be falsehood ...p... And he makes malicious speech. 
What he hears from this man he relates to that man 
...p... In this way does he sow discord among those 
Hying in harmony ...p... And he makes harsh speech. He 
speaks such words as are crude ...p... And he uses 
frivolous words in speech. He speaks words at the 
wrong time ...p... He speaks words unlimited, not con¬ 
ducive to welfare ...p... Thus, Householders, there are 
the four kinds of unjust and uneven verbal action. 

Householders! How are there the three kinds of 
unjust and uneven mental action? In this world, household¬ 
ers, a certain person is grossly covetous, ...p... thinking: 
“How good it will be if what belongs to others becomes 
mine.” And he is malevolent in mind. He has wicked 
intentions, thinking: “May these beings be ill-treated; ...p... 
may these beings not exislat all (i.e., disappear)! And he 
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is of wrong view and of perverted view, holding thus: 
“There is no (consequence in) alms giving, there is no 
(consequence in) making sacrificial offering; ...p... There 
are no samanas or brahmanas ...p... who proclaim fhis 
world and the other world, ...p... Thus, householders, 
there are the three kinds of unjust and uneven mental 
action. 

Householders! It is because of unjust and uneven 
mental action that some beings in this world, on the 
dissolution of their bodies after death, appear in miser¬ 
able existences, in wretched destinations, in states of 
ruin and in realms of continuous suffering. 

446. Householders! There are three kinds of just 
and even bodily action, four kinds of just and even 
verbal action and three kinds of just and even mental 
action. 

Householders! How are there the three kinds of 
just and even bodily action? In this world, household¬ 
ers, a certain person abandons ( thoughts of ) taking life 
and abstains from destruction of life. He has laid down 
the stick and the sword. He is ashamed ( of doing evil). 
He is merciful. He dwells with solicitude for the wel¬ 
fare of all beings. 

And he abandons (thoughts of) taking what is 
not given and abstains from taking what is not given. 
He does not take whatever property or building belong¬ 
ing to others ...p... with intent to steal. 

And he abandons ( thoughts of ) wrongful grati¬ 
fication of sensual pleasures and abstains from indulging 
in sensual pleasures ...p... He does not fall into (sexual) 
transgression with women. Thus, householders, there are 
the three kinds of just and even bodily action. 

Householders! How are there the four kinds of 
just and even verbal action? In this world, householders, 
a certain person abandons ( thoughts of ) speaking 
falsehood and abstains from speaking falsehood. When 
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he is taken before an assembly. ...p... He does not speak 
falsehood, knowing it to be falsehood. 

And he abandons ( thoughts of ) making mali¬ 
cious speech. ...p... He makes speech that creates har¬ 
mony. And he abandons making harsh speech. ...p... He 
speaks such words as are not blameworthy. And he 
abandons (thoughts of) making frivolous speech ...p... 
He speaks words at a right time reasonable, limitted and 
conducive to welfare ...p... Thus, householders, there are 
the four kinds of just and even verbal action. 

Householders! How are there the three kinds of 
just and even mental action? In this world, householders, 
a certain person is not grossly covetous. He does not 
covet other people’s property, thinking: “ How good it 
will be if what belongs to others becomes mine.” And 
he is not malevolent in mind. He has no wicked inten¬ 
tions but thinks: “May these beings be free from en¬ 
mity, free from anxiety, and free from suffering. May 
they be able to maintain themselves without difficulty.” 

And he is of right view. He has the unperverted 
view holding thus: “There is ( consequence in ) alms 
giving; there is (consequence in) making sacrificial offer¬ 
ing ...p... There are samarjas and brahmarjas who estab¬ 
lished in the Noble path and accomplished in good 
practice, proclaimed this world and the other world, 
...p... Thus, householders, there are the three kinds of 
just and even mental action. 

Householders! It is because of just and even 
action that some beings in this world, on the dissolution 
of their bodies after death, appear in a good destination, 
the happy world of the devas. 

447. If, householders, one who conducts him¬ 
self justly and evenly wishes: “ Good it will be if I, on 
the dissolution of the body after death, be reborn in the 
companionship of a ruling class of great wealth, “ there 
is the possibility that he will, on the dissolution of the 
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body after death, be reborn in the companionship of a 
ruling class of great wealth. What is the reason for this? 
If is because he conducts himself justly and evenly. 

If, householders, one who conducts himself justly 
and evenly wishes: “Good it will be if I, on the 
dissolution of the body after death, be reborn in the 
companionship of a brahmin of great wealth ...p... a 
householder of great wealth,” there is the possibility that 
he will, on the dissolution of the body after death, be 
reborn in the companionship of a householder of great 
wealth. What is the reason for this? It is because he 
conducts himself justly and evenly. 

If, householders, one who conducts himself justly 
and evenly wishes: “Good it will be if I, on the 
dissolution of the body after death, be reborn in the 
companionship of Catumaharajika devas,” there is the 
possibility that he will, on the dissolution of the body 
after death, be reborn in the companionship of 
Catumaharajika devas. What is the reason for this? It is 
because he conducts himself justly and evenly. 

If, householders, one who conducts himself justly 
and evenly wishes: “Good it will be if I, on the 
dissolution of the body after death, be reborn in the 
companionship of Tavatirhsa devas ...p... Yama devas 
...p... Tusita devas ...p... Nimmanarati devas ...p... 
Paranimmitavasavatti devas ...p... in the companionship 
of Brahmakayika devas ” there is the possibility that he 
will, on the dissolution of the body after death, be 
reborn in the companionship of Brahmakayika devas. 
What is the reason for this? It is because he conducts 
himself justly and evenly. 

If, householders, one who conducts himself justly 
and evenly wishes: “Good it will be if I, on the 
dissolution of the body after death, be reborn in the 
companionship of Abha devas,” there is the possibility 
that he will, on the dissolution of the body after death, 
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be reborn in the companionship of Abha devas. What is 
the reason for this? It is because he conducts himself 
justly and evenly. 

If, householders, one who conducts himself justly 
and evenly wishes: “Good it will be if I, on the 
dissolution of the body after death, be reborn in the 
companionship of Parittabha devas ...p... Appamanabha 
devas ...p... Abhassara devas ...p... Parittasubha devas 
...p... Appamanasubha devas ...p... Subhakiqha devas 
...p... Vehapphala devas ...p... Aviha devas ...p... Atappa 
devas ...p... Sudassa devas ...p... SudassT devas 
AkaniUha devas 


.p... 


...p... Akasanancayatana devas ...p... 
Vinnanahcayatana devas. ...p... Akincannayatana devas 
...p... Nevasanhanasannayatana devas, there is the pos¬ 
sibility that he will, on the dissolution of the body after 
death, he reborn in the companionship of 
Nevasanhanasannayatana devas. What is the reason for 
this? It is because he conducts himself justly and evenly. 

If, householders, one who conducts himself justly 
and evenly wishes: “Good it will be if I, on the 
dissolution of the body after death, achieve and remain 
in the emancipation of mind and the emancipation by 
intuitive wisdom, free from asavas due to their exhaus¬ 
tion, realized here and now by my own supernormal 
knowledge, “there is the possibility that he will, on the 
dissolution of the body after death, achieve and remain 
in the emancipation of mind and the emancipation by 
intuitive knowledge, free from asavas due to their ex¬ 
haustion, realise here and now by his own supernormal 
knowledge. What is the reason for this? It is because he 
conducts himself justly and evenly. 


448. As this had been said, the brahmin house¬ 
holders of Veranja addressed the Bhagava thus: “O 
Gotama! Excellent (is the dhamma)! O Gotama! Excel¬ 
lent (is the dhamma)! Just as, O Gotama, one has turned 
up what lies upside down, just as one has uncovered 
what lies covered, just as one shows the way to another 
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who is lost, just as one holds up a lamp in the darkness 
for those with eyes to see visible objects, even so have 
you reveled *he dhamma to us in various ways. We take 
refuge in the Revered Gotama; we take refuge in the 
dhamma; we take refuge in the Sarrigha. May the Re¬ 
vered Gotama accept us as lay disciples taking refuge 
from today till the end of our lives.” 

End of Veranjaka Sutta, 
the second in this vagga. 


3. MAHAVEDALLA sutta 

The Major Vedalla Discourse of Questions and 

Answers 

449. Thus have I heard: 

At one time the Bhagava was staying at the 
Jetavana monastery of Anathapiqclika in Savatthl. Then 
in the evening the Venerable MahakoUhika, arising from 
solitary meditation, approached the Venerable Sariputta 
and exchanged greetings with the Venerable Sariputta. 
Bringing to a conclusion the courteous and amiable 
greetings, the Venerable MahakoUhika sat in a suitable 
place and said thus to the Venerable Sariputta: 

Your Reverence! It is said ‘One without insight, 
one without insight( panna)’. Why, Your Reverence, is 
it said ‘ One without insight’? 

Your Reverence, he is without insight of whom 
it is said: ( He ) does not understand, ( he ) does not 
understand’.What does he not understand? He does not 

understand: ‘ This is dukkha’; 1 he does not understand: 
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‘This is the cause of dukkha’; 2 he does not understand: 

‘This is the cessation of dukkha’; 3 he does not under¬ 
stand: ‘This is the course of practice leading to the 
cessation of dukkha’. 4 It is said ( of him ): ‘( He ) does 
not understand, ( he ) does not understand’ and there¬ 
fore, Your Reverence, such a one is said to be ‘One 

without insight’. 5 

“Good, Your Reverence!” said the Venerable 
Mahakotthika, delighted and satisfied with what the 
Venerable Sariputta had said, and asked the Venerable 
Sariputta a further question: 

Your Reverence! It is said ‘One who has insight, 
one who has insight’. Why, Your Reverence, is it said 
‘One who has insight’? 

Your Reverence, he has insight of whom it is 
said: ‘(He) understands, (he) understands’. What does he 
understand? He understands: ‘This is dukkha’; he under¬ 
stands: ‘This is the cause of dukkha’; he understands: 


1. Not knowing really and truly that the five khandhas (physical 
and mental phenomena) are to be identified with dukkha, thus 
not knowing the Ariya Truth of dukkha. 

2. Not knowing really and truly that the cause, the source, of 
.dukkha is Craving, thus not knowing the Ariya Truth of the 

Origin of dukkha. 

3. Not knowing really and truly that dukkha and the cause of 
dukkha become extinct through realization of Nibbana, thus 
not knowing the Ariya Truth of Cessation of dukkha. 

4. Not knowing really and truly that the Ariya Path of Eight 
Constituents is the course of practice that leads to Nibbana 
which means extinction and absence of duklia, thus not know¬ 
ing the Ariya Truth of the path. 

5. One lacking Magga Insight of at least the first stage. The 
Commentary says that though a person may be very learned 
in the Pfiaka texts and in the Commentaries if he does not 
intensively practise vipassana,insight-meditation, and does not 
perceive the impermanence (anicca), dukkha. and insubstanti 
alily (anatta) of phenomena, he can be called only a man of 
learning and not ‘One with insight.’ 
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‘This is the cessation of dukkha’; he understands: This is 
the course of practice leading to the cessation of dukkha’. 
It is r aid (of him): ‘(He) understands, (he) understands’ 
and therefore, your Reverence, such a one is said to be 

‘One who has insight’. 6 

Your Reverence! It is said ‘Consciousness, Con¬ 
sciousness (vinnaqa)’. Why, Your Reverence, is it said 

‘Consciousness’? 7 

Youi Reverence, it is said of it: ‘It cognizes, it 
cognizes’. Therefore it is said to be ‘Consciousness’. 
What does it cognize? It cognizes pleasantness; it cognizes 
unpleasantness; it cognizes neither- unpleasantness-nor- 
pleasantness. It is said of it: ‘It cognizes, it cognizes’. 
Therefore, Your Reverence, it is said to be ‘Conscious¬ 
ness’. 

Your Reverence! Are these factors of insight and 
consciousness associated, 8 or are they dissociated? Is it 
possible to separate these factors singly so as to bring 
out the difference between them? 

Your Reverence! These factors of insight and 
consciousness are associated, and not dissociated. It is 
not possible to separate these factors singly so as to 
bring out the difference between them. What is under- 


6 . 

7. 



One endowed with Magga insight of at least the first stage, 
or of the three higher stages. 

Consciousness-. Here, it indicates the Consciousness of a 
person who engages in vipassana (insight-meditation) practice 
by meditating on (he true nature of conditioned phenomena; 
this vipassana consciousness leads on to attainment of Magga 
Insight. 

associated. Do they arise together, cease together, have the 
same sense-object and have (he same base? Here what is 
meant is “Are Magga Insight and Magga Consciousness 
associated or separate? Are vipassana insight and vipassana 
consciousness associated or separate?” The questioner is not 
mixing up Magga Insight, which is supramundane, with 
vipassana consciousness which is mundane. 
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stood ( through Magga Insight ) is cognized ( by Magga 
Consciousness ). What is cognized ( by vipassana con¬ 
sciousness ) is understood ( through vipassana insight). 
Therefore these factors are associated, and not dissoci¬ 
ated. It is not possible to separate these factors singly so 
as to bring out the difference between them. 

Your Reverence! What, is the difference between 
these factors of insight and consciousness which are 
lassociated, and not dissociated? 

Your Reverence! Of these factors of insight and 
consciousness which are associated and not dissociated, 

( Magga ) insight is to be cultivated 9 and (vipassana) 

consciousness is to be accurately known. 10 This is the 
difference between them. 

450. Your Reverence! It is said ‘Sensation, 
Sensation (vedana)’. Why, Your Reverence, is it said 

‘Sensation’? 11 

Your Reverence! It is said of it: ‘It experiences, 
it experiences’. Therefore it is said to be ‘Sensation’. 
What does it experience? It experiences pleasantness; it 
experiences unpleasantness; it experiences neither 
unpleasantness-nor-pleasantness. It is said of it: ‘It expe¬ 
riences, it experiences’. Therefore, Your Reverence! It is 
said to be ‘Sensation’. 


9. i.e., to develop Magga Insight implying development of 
Magga Consciousness. 

10. i.e., to discern accurately vipassana consciousness implying 
discernment of vipassana insight. 

11. Sensation: Here, by Sensation is meant mundane sensation 
in the realms of existence. This sensation is the subject of 
vipassaua insight- meditation. The supramundane sensation of 

^ Magga and Phala states is not referred to here. 
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Your Reverence! It is said ‘Perception, 
perception(sanna)’.Why, Your Reverence, it is said 

‘Perception’. 12 

Your Reverence! It is said of it:’ It perceives, it 
perceives’. Therefore it is said to be ‘Perception’. What 
does it perceive? It perceives what is dark-blue, what is 
yellow, what is red and what is white. It is said of it: 
‘ It perceives, it perceives’. Therefore, Your Reverence, 
it is said to be ‘Perception’. 

Your Reverence! Are these phenomena of sensa¬ 
tion, perception and consciousness associated, or are 
they dissociated? Is it possible to separate these phenom¬ 
ena singly so as to bring out the difference among 
them? 

-Your Reverence! These phenomena of sensation, 
perception and consciousness are associated, and not 
dissociated. It is not possible to separate these phenom- 

4 

ena singly so as to bring out the difference among them. 
Your Reverence! What is experienced is perceived; what 
is perceived is cognized. Therefore these phenomena are 
associated and not dissociated. It is not possible to 
separate these phenomena singly so as to bring out the 

difference among them. 13 

12. Perception: Here, by Perception is meant mundane perception 
in the realms of existence. This perception is the subject of 
vipassana insight-meditation. The supramundane perception 
of Magga and Phala states is not referred to here. 

13. The Commentary on this Sutta makes this distinction relating 
to knowledge gained through sanna (perception), vinnaqa 
(consciousness) and panha (insight) in vipassana 
practice.Perception merely takes note of the sense- object as 
blue, yellow or red. Consciousness also takes note of them, 
but with the knowledge that all conditioned tilings are 
subject to the law of anicca, dukkha and anatla. But it 
cannot bring forth Magga Insight. Insight encompasses all 
knowledge stemming from perception and consciousness, and 
can lead to Magga Insight. 
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451. Your Reverence, What can be known by 
means of the absolutely pure (fourth jhana) conscious¬ 
ness which is independent of the five sense-faculties. 14 

Your Reverence, the sustained attainment (samapatti) 
of akasanaiicayatana which concentrates on the concept 
‘Space is infinite’ can be known by means of the 
absolutely pure (fourth jhana) consciousness which is 
independent of the five sense-faculties; (so also) the 
sustained attainment ( samapatti ) of vifinanancayatana 
which concentrates on the concept ‘Consciousness is 
infinite’ can be known; ( so also ) the sustained attain¬ 
ment ( samapatti ) of akincannayatana, which concen¬ 
trates on the concept ‘Nothing is there’ can be known. 

Your Reverence! With what is the phenomenon 
that can be known understood? 

Your Reverence! The phenomenon that can be 
known is understood with the eye of insight. 

Your Reverence! What is the purpose 15 of in¬ 
sight? 

Your Reverence! The purpose of insight is (the 
attainment of) special apperception, 16 accurate knowl¬ 
edge 17 and abandonment. 18 

452. Your Reverence! How many conditions 
are there for the arising of right view (leading to vipassana 
insight and Magga Insight)? 

14. Here, what is meant is that the higher arupa jhanas are 
possible only alter the fourth jhana. 

15. purpose: atlha. also rendered goal. aim. benefit. 

16. special apperception: abhinna: knowledge of the nature and 
distinguishing characteristics of physical and mental phenom¬ 
ena. 

17. accurate knowledge: panniia : accurate understanding of the 
physical and mental aggregates as subject to anicca, dukkJia 
and anatta. 

18. abandonment: pahana. getting rid of all demeritorious 
factors through Magga Insight. 
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Your Reverence! The voice of another ( such as 
the teaching of the Buddha or of a disciple of the 
Buddha ) ard proper consideration ( of the true nature 
of phenomena ) are the two conditions that bring about 
right view. Your Reverence, these are the two condi¬ 
tions for the arising of right view. 

Your Reverence! How many factors are there 

which assist right view to result in emancipation 19 of 
mind ( i.e., Arahattaphala samadhi ) and in the benefit 
of emancipation of mind, and to result in emancipation 
through Insight ( i,e., Arahattaphala panna ) and in the 
benefit of emancipation through Insight? 

Your Reverence! There are five factors which 
assist right view to result in emancipation of mind and 
in the benefit of emancipation of mind, and to result in 
emancipation through Insight and in the benefit of eman¬ 
cipation through Insight. In this sasana. Your Reverence, 
right view is supported by ( the practice of ) morality, 
by healing (the dhamma), by discussion (on meditation), 
by ( the practice of ) concentration ( relating to jhana 
and samapatti) and by vipassana insight-meditation. Right 
view assisted by these five factors results in emancipa¬ 
tion of mind and in the benefit of emancipation of mind, 
and results in emancipation through Insight and in the 
benefit of emancipation through Insight. 

453. Your Reverence! How many kinds of 
existence are there? 20 

Your Reverence! There are three, namely, exist¬ 
ence in the sensual realms, existence in the fine-materi- 


19. emancipation: from all kilesas, moral defilements. 

20. After describing the emancipation of a person with Insight 
here the text goes on to describe (he round of existences 
which will be the lot of a person without Insight. 
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ality realms and existence in the non-materiality realms. 21 

Your Reverence! How does coming again into 
future existence occur? 

Your Reverence! Coming again into future exist¬ 
ence occurs to beings who are bound by the hindrance 
of ignorance and the fetter of Craving and who take 
great delight in this or that ( existence ). 

Your Reverence! How does coming again into 
future existence not occur? 

Your Reverence! With the absence of ignorance, 
the arising of ( Arahatta Magga ) knowledge and the 
cessation of Craving, comming again into future exist¬ 
ence does not occur. 

454. Your Reverence! What is the first jhana? 22 

Your Reverence! In this Sasana, a bhikkhu, be¬ 
ing detached from sensual pleasures and demeritorious 
factors, enters upon and abides in the first jhana which 
has vitakka (initial application of the mind), vicara 
(sustained application of the mind) and which has plti 
(delightful satisfaction) and sukha (bliss) born of detach¬ 
ment from hindrances (nlvaranas). This, Your Rever¬ 
ence, is called the first jhana. 

Your Reverence! How many factors are there in 
the first jhana? 

Your Reverence! There are five factors in the 
first jhana. In this Sasana, Your Reverence, in the 
bhikkhu entering upon the first jhana there occur vitakka 

21. Eixistcncc is (o be taken in two aspects: the volitional 
activities directed to sensual realms or line-materiality realms 
or non-materiality realms, as well as the arising of the 
khandhas through these volitional activities. See footnote to 

Para 402, Mahataqhasartkhaya Sutta. 

22. This question on the first jhana is asked because (he text, 
after dealing in Para 452with the emancipation of an arahat. 
will go on to deal with nirodhasamapatti to attain which the 
first jhana is the first step. 
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(initial appication of the mind), vicara (sustained applica¬ 
tion of the mind), plti (delightful satisfaction), sukha 

(bliss) and cittekaggata (one-pointedness of rmnd). 23 Thus, 
Your Reverence, there are five factors in the first jhana. 

Your Reverence! How many factors does the 
first jhana dispel and how many does it possess? 

Your Reverence! The first jhana dispels five 
factors and possesses five factors. In this Sasana, Your 
Reverence, the bhikkhu entering upon the first jhana 
gets rid of desire for sense-pleasure, gets rid of malevo¬ 
lence, gets rid of sloth and torpor, gets rid of restlessness 
and worry, and gets rid of uncertainty. But there occur 
(in him) vitakka (initial application of the mind), vicara 
(sustained application of the mind), plti (delightful satis¬ 
faction), sukha (bliss) and cittekaggata (one-pointedness 
of mind).Your Reverence, thus the first jhana dispels 
five factors and has five factors. 

455. Your Reverence! There are these five sense- 
faculties, each having its own sense-object, each having 
its own range, each not experiencing the sense-object in 
the range of any other sense-faculty; namely, the faculty 
of sight, the faculty of hearing, the faculty of smell, the 
faculty of taste and the faculty of touch. What is the 

cardinal factor behind 24 these five sense-faculties, each 
having its own sense-object, each having its own range, 
each not experiencing the sense-object in the range of 
any other sense-faculty? And what is the factor that 
experiences sense-objects in the range of those sense- 
faculties? 

Your Reverence! ( Indeed ) there are these five 
sense-faculties, each having its own sense- object, each 
having its own range, each not experiencing the senses 

23. one-pointedness of mind: in intense concentration. 

24. The cardinal factor behind: pa(isaraoa: lit., refuge, 
shelter, protection. 
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• * 

object in the range of any other sense-faculty: namely, 
the faculties of sight, hearing, smell, taste and touch. 
Your Reverence! The cardinal factor behind these five 
sense-faculties, each having its own sense-object, each 
having its own range, each not experiencing the sense- 
object in the range of any other sense- faculty, is ( the 
impulsion of ) mind. ( The impulsion of ) mind experi¬ 
ences sense-objects in the range of those sense- facul¬ 
ties. 25 


456. Your Reverence! There are these five 
sense-faculties, namely, the faculty of sight, the faculty 
of hearing, the faculty of smell, the faculty of taste and 
the faculty of touch. Your Reverence, depending on 
what do these five sense- faculties exist? 


Your Reverence! These five sense-faculties, namely, 
the faculties of sight,hearing, smell, taste and touch, exist 
depending on life- principle. 

Your Reverence! Depending on what does lil'e- 
-principle exist? 

Your Reverence! Life-principle exists depending 
on body-heat. 

Your Reverence! Depending on what does body- 
heat exist? 


Your Reverence! Body-heat exists depending on 
life- principle. 

Your Reverence! From what the Venerable Sariputta 
has just said, we learn that life-principle exists depending 
on body-heal. And from what the Venerable Sariputta 
has just said, we learn that body heat exists depending 
on life- principle. Your Reverence! How should the 
meaning of these statements be taken? 



Hye-consciousness or car-consciousness simply takes note ol 
what is seen or heard.without attachment or revulsion or 
bewilderment. It is impulsive consciousness(javana) ot the 
thought-process that reacts to sights, sound, etc. with attach¬ 
ment or revulsion or bewilderment. 
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Your Reverence! In that case I will give you a 
simile. In this world some wise people understand the 
meaning of a statement when a simile is given. Just as. 
Your Reverence, light becomes evident because of the 
flame of a burning oil-lamp, and just as the flame 
becomes evident because of the light, even so life- 
principle exists depending on body-heat and body-heat 
exists depending on life-principle. 

457. Your Reverence! Are life-processes 26 (the 
same as) the phenomena of sensation? Or, are life- 
processes one thing and the phenomena of sensation 
another? 

Your Reverence! Life-processes are not (the same 
as ) the phenomena of sensation. Indeed, if life-processes 
were ( the same as ) the phenomena of sensation, no 
emergence ( from nirodhasamapatti ) can take place ( lit. 
can become evident ) for a bhikkhu who has entered 
upon the attainment of cessation of perception and sen¬ 
sation ( nirodhasamapatti). It is because life-processes 
(can become evident) for a bhikkhu who has entered 
upon the attainment of cessation of perception and sen¬ 
sation (nirodhasamapatti). It is because life-processes and 
the phenomena of sensation are different that a bhikkhu 
who has entered upon the sustained attainment of cessa¬ 
tion of perception and sensation can emerge from that 
attainment. 

26. life-processes: ayasaqkhara: bodily life-processes or constitu¬ 
ents of life are according to the Commentary simply ‘life’ If 
life-processes were the same as sensation, these would cease 
together with sensation and perception in the sustained 
attainment of cessation of consciousness (nirodhasamapatti). 
making it impossible for the bhikkhu to emerge from that 
samapatli. 
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Your Reverence! What factors disappear from 
this body so that it lies cast away and flung aside as if 

it were a lifeless 27 log? 

Your Reverence! When the three factors—life- 
principle, body-heat and Consciousness-disappear from 
this body, it lies cast away and flung aside as if it were 
a lifeless log. 

Your Reverence! What is the difference between 
a dead man (who has completed his time) 28 and a 
bhikkhu who enters upon the sustained attainment of 
cessation of perception and sensation? 

Your Reverence! In a dead man (who has com- 
plcted his time), volitional activities of the body (in¬ 
breathing and out-breathing) cease and disappear; voli¬ 
tional activities of speech (vitakka and vicara, initial and 
sustained applications of the mind) cease and disappear; 
volitional activities of mind (perception and sensation) 
cease and disappear; life-principle becomes extinct; body- 
heat disappears; sense-faculties are broken asunder. In a 
bhikkhu entering upon the sustained attainment of cessa¬ 
tion of perception and sensation, volitional activities of 
the body ( in-breathing and out- breathing ) cease and 

disappear; volitional activities of speech (vitakka and 
% 

vicara, initial and sustained applications of the mind) 
cease and disappear; and volitional activities of mind 
(perception and sensation ) cease and disappear; but life- 
principle does not become extinct; body-heat does not 
disappear; sense- faculties are (intact and) extraordinarily 
clear. This, Your Reverence, is the difference between 
them, between a dead man and a bhikkhu who has 
entered upon the cessation of perception and sensation. 

458. Your Reverence! How many conditions arc 
there for the sustained attainment of emancipation of 

27. Lifeless: Lit,mindless; acetana 

28. kalaqgato: this is just a synonymous phrase for a dead man. 
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mind in which there is neither pain nor pleasure? 29 

Your Reverence! There are four conditions for 
the sustained attainment of emancipation of mind in 
which there is neither pain nor pleasure. Your Rever¬ 
ence! In this sasana, a bhikkhu, by dispelling both pain 
and pleasure, and by the previous disappearance of 
gladness and sadness enters upon and abides in the 
fourth jhana, a state of equanimity without pain and 
pleasure and with absolute purity of mindfulness. Your 

Reverence! These are the four conditions 30 for the sus¬ 
tained attainment of emancipation of mind in which 
there is neither pain nor pleasure. 

Your Reverence! How many conditions are there 
for the sustained attainment of emancipation of mind 31 
that is^ signless (i.e., where marks or attributes of condi- 
tione phenomena are absent)? 

Your Reverence! There are two conditions for 
the sustained attainment of emancipation of mind that is 
signless. They are: not directing attention to all signs 
(sense-objects); and directing attention to the signless 
element ( Nibbana where marks or attributes of condi¬ 
tioned phenomena are absent). Your Reverence, these 
are the two conditions for the sustained attainment of 
emancipation of mind that is signless. 


29. Here nevasannanasanna jhana, the jhana of neither percep¬ 
tion (i.e..consciousness) nor non-perception (i.e., non-con¬ 
sciousness) is referred to. This jhana is an indispensable and 
immediate prelude to entering upon nirodhasamapatti. 

30. four conditions: the dispelling of (physical) pain, the 
dispelling of (physical) pleasure, the absence of gladness, 
the absence of sadness. 

31. Here the phalasamapatti (absorption in Fruition-Mind) of a 
bhikkhu who has emerged from nirodhasamapatti is referred 
to. In this case, the Fruition-Mind follows the emergence 
immediately and takes place only once or at most twice, after 
which bhavaflga mind is reverted to. 
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Your Reverence! How many conditions are there 
for the continuance of the emancipation of mind 32 that 
is signless (i.e., where marks or attributes of sense- 
objects are absent)? 

Your Reverence! There are three conditions for 
the continuance of the emancipation of mind that is 
signless. They are: not directing attention to all signs 
(sense object) directing attention to the signless element 
(i.e., Nibbana where attributes of conditioned phenom¬ 
ena are absent); and prior determination (of the attain¬ 
ment.) 

Your Revernce! These are the three conditions 
for the continuance of the emancipation of mind that is 
signless. 

Your Reverence! How many conditions are there 
for emergence from the emancipation of mind that is 
signless? 

Your Reverence! There are two conditions for 
emergence from the emancipation of mind that is signless. 
They are: directing attention to all signs (sense-objects); 
not directing attention to the signless element (i,e., Nibbana 
where attributes of conditioned phenomena are absent). 
These,Your Reverence, are the two conditions for emer¬ 
gence from the emancipation of mind that is signless. 

459. Your Reverence! The emancipation of mind 
that is measureless ( i.e., unlimited ), the emancipation of 
mind that is nothingness, the emancipation of mind that 
is voidness, and the emancipation of mind that is signless- 
are these things different both in meaning and in termi¬ 
nology, or are they the same in meaning and only 
different in terminology? 

32. Here the reference is to absorption in Fruition-Mind other 
than that which immediately follows emergence from 
nirodhasamapalli. The absorption in Fruition-Mind referred to 
here can be experienced by one who lias attained any stage 
of Magga Insight, and it lasts for a pre-deiermined duration. 
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Your Reverence! The emancipation of mind that is 
measureless, the emancipation of mind that is nothingness, 
he emancipation of mind that is voidness, and the eman¬ 
cipation of mind that is signless are in a way different both 
in meaning and in terminology, and in another way are the 
same in meaning and different only in terminology. 

Your Reverence! What is the way in which these 
things are different both in meaning and in terminology? 

Your Reverence!In this sasana, a bhikkhu abides 
with a mind (filled) with goodwill (metta) that permeates a 
qarter, likewise a second quarter, likewise a third quarter, 
likewise a fourth quarter; in the same manner, identifying 
himself with all beings everywhere, above, below and 
across, he abides with a mind (filled) with goodwill (metta) 
that extends to all beings in the world, and that is exten¬ 
sive, lofty, measureless, peaceable, and without malice. 

He abides with a mind ( filled ) with compassion 
...p..., with sympathetic joy ...p..., with equanimity that 
permeates a quarter, likewise a second quarter, likewise a 
third quarter, likewise a fourth quarter; in the same manner, 
identifying himself with all beings everywhere, above, be¬ 
low and across, he abides with a mind (filled) with equa¬ 
nimity that extends to all beings in the world, and that is 
extensive, lofty, measureless, peaceable, and without malice. 
This (abiding), Your Reverence, is called emancipation of 
mind that is measureless. 

Your Reverence! What is emancipation of mind 
that is nothingness? In this sasana. Your Reverence, a 
bhikkhu, having completely passed beyond the jhana of 

vinnanahcayatana, 33 attains and abides in the akincannayatana 
jhana, concentrating on the concept ‘Nothing is there’. This 
( abiding ), Your Reverence, is called emancipation of 
mind that is nothingness. 


33. vin riaqancayatana. the jhana of concentrating on the con- 
cepl of Infinity of Consciousness. 
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Your Reverence! What is emancipation of mind 
that is voidness? In this sasana, Your Reverence, a bhikkhu, 
having gone to a forest, or to the foot of z tree, or to a 
solitary, secluded place, reflects: “This (complex of the five 
khandhas ) is void of atta. Self or of what belongs to atta, (or 

possessions, property 34 ).” This (reflection), Your Reverence, 
is called emancipation of mind that is voidness. 

Your Reverence! What is emancipation of mind that is 
signless? In this sasana, Your Reverence, a bhikkhu, through 
paying no attention to all signs (sense-objects), enters upon and 
abides in the concentration of mind (Arahattaphala samadhi) 
void of signs (such as attachment). This (abiding). Your 
Reverence, is called emancipation of mind that is signless. 
This is the way, Your Reverence, in which these things are 
different both in meaning and in terminology. 

Your Reverence! What is the way in which these 
things arc the same in meaning and different only in terminol¬ 
ogy? 

Your Reverence! Attachment, (raga) is a means of 
measuring, 35 hatred (dosa) is a means of measuring, bewideiment 
(moha) is a means of measuring. The bhikkhu who has 
destroyed asavas (befuddling defilements) has got rid of these 
factors, has cut them off at the roots, has rendered them like 
unto a palm-tree stump and has made it impossible for them 
to spring up anew and to arise again. 

Your Reverence! Of all the kinds of measureless 
emancipation of mind, the unshakable emancipation of mind 


34. This reflection leading to emancipation of mind, i.e., void¬ 
ness. is vipassana, insight-meditation. 

35. a means of measuring: pamaqakarancr. lit., a making of 
measurement. The criterion marking the difference between a 
common worldling ( pulhujjana ) who has not attained any 
Magga and an ariya who has attained Magga Insight is the 
extent of the presence or absence of raga. dosa, moha in 
that person. Thus raga, dosa. moha are a means of measur¬ 
ing the spiritual status of a person. 
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(Arahatta phala samadhi) should be deemed supreme. That 
unshakable emancipation of mind is void of attachment, void 
of hatred and void of bewilderment. 

Your Reverence! Attachment is oppressive; hatred is 
oppressive; bewilderment is oppressive. The bhikkhu who has 
destroyed asavas has got rid of these factors, has cut them off 
at the roots, has rendered them like unto a palm-tree stump 
and has made it impossible for them to spring up anew and 
to arise again. 

Your Reverence, of all the kinds of emancipation of 
mind that are without oppression ( of sense-objects and 
defilements ), the unshakable emancipation of mind ( Arahatta 
phala samadhi ) should be deemed supreme. That unshakable 
emancipation of mind is void of attachment, void of hatred 
and void of bewilderment. 

Your Reverence! Attachment produces signs 
(attributes of sense-objects); hatred produces signs; and bewil¬ 
derment produces signs. The bhikkhu who has destroyed 
asavas has got rid of these factors, has cut them off at the 
roots, has rendered them like unto a palm-tree stump and has 
made it impossible for them to spring up anew and to arise 
again. 

Your Reverence! Of all the kinds of emancipation of 
mind that are signless, the unshakable emancipation of mind 
(Arahattaphala samadhi) should be deemed supreme. That 
unshakable emancipation of mind is void of attachment, void 
of hatred and void of bewilderment. 

Your Reverence! This is the way in which these 
things are the same in meaning and different only in terminol¬ 
ogy. 

Thus said the Venerable Sariputta. Delighted, the 
Venerable Mahakouhika rejoiced in what the Venerable Sariputta 
had said. 

End of the Mahavedalla Sutta, 
the third in this vagga 



4. COl^AVFDALLA SUTTA 

The Shorter Vedalla Discourse of 

Questions and Answers 

460. Thus have I heard: 

At one time the Bhagava was staying in Rajagaha 
at the Veluvana Grove, the feeding place of black 

squirrels. Then Visakha, 1 a layman devotee, approached 
BhikkhunI Dhammadinna, and, having thus approached 
and paid homage to her, sat in a suitable place and said 
to BhikkhunI Dhammadinna: 

Honourable Madam! It is said: “Sakkaya, sakkaya, 2 
bodily entity.” What is called sakkaya by the Bhagava? 

Friend Visakha! The Bhagava has said that 
sakkaya is these Five aggregates which are the objects of 
Clinging: namely, the aggregate of corporeality which is 
the objet of Clinging, the aggregate of sensation which 
is the object of Clinging, the aggregate of perception 
which is the object of Clinging, the aggregate of voli¬ 
tional activities which is the object of Clinging, and the 
aggregate of consciousness which is the object of Cling¬ 
ing. Friend Visakha, the Bhagava has said that these 
five aggregates which are the objects of Clinging are 
sakkaya. 

1. Former husband of Dhammadinna before she became a 
bhlkkhuni. 

2. Sakkaya. bodily entity, is a misconception for the reality 
of the live khandhas, physical and mental aggregates, Sakkaya 
ditlhi. the view that there is bodily entity, is an illusion of 
Self as a distinct entity in regard to the manifestation of 
one’s khandhas and is a wrong view, as the concept of 
sakkaya is the basis for belief in atta. Self. Soul, Ego. 
Sakkaya can be rendered approximately as ‘individuality.’but 
‘individuality, 'besides meaning a distinct entity, has also 
connotations which may be misleading. 
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“Good, Honourable Madam, “said layman devo¬ 
tee Visakha, delighted with what BhikkhunI Dhammadinna 
had said, and having expressd his satisfaction asked 
BhikkhunI Dhammadinna a further question. 

Honourable Madam! It is said: “ Origin of sakkaya, 
origin of sakkaya.” Honourable Madam! What is called 
origin of sakkaya by the Bhagava? 

Friend Visakha! The Bhagava has said that the 
origin of sakkaya is the Craving ( taqha ) which gives 
rise to fresh rebirth, and accompanied by strong attach¬ 
ment, Finds great delight in this or that (existence), 
namely, craving for sense-pleasures, 3 craving for contin¬ 
ued existence, 4 and craving for no further 

existence 5 (i,e., annihilation of Self). 

Honourable Madam! It is said: “Cessation of 
sakkaya, cessation of sakkaya.” Honourable Madam! 
what is called cessation of sakkaya by the Bhagava? 


3. craving for sense-pleasures: kamataqha: hankering after 
and becoming attached to pleasures of the senses. 

4. craving for continued existence: bhavataqha: hankering 
after and becoming attached to continued existence, espe¬ 
cially for a better and higher existence, either in the current 
sensual existence, or in the rupa (fine materiality) or arupa 
(non- material) brahma realms, or becoming attached to the 
rupa and arupa jhanas. This is due to clinging to the view 
that there can be no ending to existence, in one form or 
another, and that atta, Self, is eternal. This view is known as 
sassata diqlii or Eternity View. 

5. craving for no further existence: vibhavataqba: han¬ 
kering after and becoming attached to the idea that there is 
no kamma for rebirth, and hence no future existence. This is 
the annihilation theory,and is due to clinging to the view 
that there is no existence after death. Those who accept the 
reality of atta. Self, and who also hold this view believe in 
and crave for anniliilation of atta,Self, after death. This view 
is known as uccheda diqlu. 
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Friend Visakha! It is the cessation, through com¬ 
plete non- attachment, of this same Craving, its abandon¬ 
ing and discarding, the liberation and letachment from 
it. (This, in fact, is realization of Nibbana.) This, Friend 
Visakha, is declared by the Bhagava as cessation of 
sakaya. 

Honourable Madam! It is said: “The course lead¬ 
ing to cessation of sakkaya, the course leading to cessa¬ 
tion of sakkaya.” What is called by the Bhagava the 
coure (of practice) leading to cessation of sakkaya? 

Friend Visakha ! The Bhagava has declared the 
Ariya Path of Eight Constituents as the course (of 
practice) leading to cessation of sakkaya. The Eight 
Constituents are: Right view, Right thinking, Right speech, 
Right action. Right livelihood. Right effort. Right mind¬ 
fulness and Right concentration. 

Honourable Madam ! Is Clinging the same as the 
Five aggregates which are the objects of Clinging, or is 
Clinging distinct from the Five aggregates which are the 
objects of Clinging? 

Friend Visakha! That Clinging is neither the 
same as the Five aggregates which are the objects of 
Clinging, nor distinct from the Five aggregates which are 
the objects of Clinging. Friend Visakha! It is the desire 
for and attachment to the Five aggregates which are the 

objects of Clinging, that is called Clinging. 6 

461. Honourable Madam! How does the view 
of sakkaya ( i.e., sakkaya diuhi ) come to be? 

0. ('tinging, upadana, is craving and wrong view. Upadana is 
neither the same as the aggregates nor apart from them be¬ 
cause it is included in sahkharakkhandha, aggregate of voli¬ 
tional activities. 
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Friend Visakha! In this matter, an ignorant worldling 
who habitually disregards the Ariyas, who is not profi¬ 
cient in the teachings of the Ariyas, who is not trained 
and disciplined in the teachings of the Ariyas, who 
habitually disregards men of virtue, who is not proficient 
in the teachings of men of virtue, who is not trained and 
disciplined in the teachings of men of virtue, regards 
corporeality as atta, Self 7 , regards the remaining aggre¬ 
gates as atta having corporeality, 8 or regards corporeality 
(as existing) in atta, 9 or atta ( as existing ) in corpore¬ 
ality; 10 and regards sensation as atta, ...p... perception as 
atta, ...p... volitional activities as atta, ...p.... regards 
consciousness as atta, or regards the remaining aggre¬ 
gates as atta having consciousness, or regards con¬ 
sciousness (as existing) in atta, or atta (as existing) in 


7. the view that corporeality and atta are identical, as the 
flame and the light it sheds are wrongly taken to he 
identical. 

8. the view' that only the mental aggregates are atta which 
has corporeality, as a tree has its shadow. 

9. the view' that corporeality is in atta, as scent is in How 
ers; corporeality is taken as separate from atta. 

10. the view' that atta is in corporeality, as a ruby is contained 
in a treasure- chest; atta is taken as separate 
from corporeality. 
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consciousness." Thus, Friend Visakha, does the view 
of sakkaya come to be. 

Honourable Madam! How does the view of 
sakkaya not come to be? 

Friend Visakha! In this matter, a learned ariya 
disciple, who pays attention to the Ariyas, who is pro¬ 
ficient in the teachings of the Ariyas, who is trained and 
disciplined in the teachings of the Ariyas, who pays 
attention to men of virtue, who is proficient in the 
teachings of men of virtue, who is trained and disci¬ 
plined in the teachings of men of virtue, does not regard 

corporeality as atta, Self, 12 does not regard the remain¬ 
ing aggregates as atta having corporeality, does not 
regard corporeality ( as existing ) in atta, does not regard 
atta ( as existing ) in corporeality; and does not regard 
sensation as atta, ...p... perception as atta, ...p... volitional 
activities as atta, ...p... does not regard consciousness as 


11. In considering corporeality as (beig identical with) atta. 
only corporeality by itself is taken as atta. In considering 
atta as possessing corporeally, or as containing corporeality, 
or as being contained in corporeality, atta is equated only 
with nama, the mental component (mind) of mind-and-body. 
So also when sensation (or percepion, or volitional activity, 
or consciousness) is considered as (being identical with) atta, 
only the mental component (mind) is taken as atta. But in 
considering atta as possessing sensation (or perception, or 
volitional activity, or consciousness), or as containing, or as 
being contained in any one of these four, both mind and 
body (i.e., the mental component and corporeality conjointly) 
arc taken as atta. The view that corporeality,or sensation.or 
perception, or volitional activity, or consciousness, is (iden¬ 
tical with) atta, is the annihilation view. 

The view that atta possesses or contains, or is contained in 
any one of these five khandhas, is the view that the separate 
and distinct atta is eternal, (konwn as the eternity view). 

12. does not regard corporeality as atta; he only contemplates 
the impermanence, the dukkha and the insubstantiality of the 
khandhas. 
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atta, does not regard the remaining aggregates as atta 
having consciousness, does not regard consciousness (as 
existing) in atta, does not regard atta (as existing) in 
consciousness. Thus , Friend Visakha, the view of sakkaya 
does not come to be. 

462. Honourable Madam! What is the Ariya 
path of Eight Constituents? 

Friend Visakha! It is just this Ariya path (consist¬ 
ing) of Eight Constituents, namely. Right view, Right 
thinking, Right speech. Right action,Right livelihood. 
Right effort, Right mindfulness and Right concentration. 

Honourable Madam! Is the Ariya Path of Eight 
Constituents conditioned or unconditioned? 

Friend Visakha! The Ariya Path of Eight Con¬ 
stituents conditioned? 

Honourable Madam! Are the three groups 13 in¬ 
cluded in the Ariya Path of Eight Constituents, or is the 
Ariya Path of Eight Constituents included in the three 
groups? 

Friend Visakha! The three groups are not in¬ 
cluded in the Ariya path of Eight Constituents, but the 
Ariya Path of Eight Constituents is included in the three 
groups. Friend Visakha! Right speech, Right action and 
right livelihoods are included in the group of morality 
( silakkhandha ). Right effort, Right mindfulness and 
Right concentration are included in the group of concen¬ 
tration (samadhikkhandha ). Right view and Right think¬ 
ing are included in the group of wisdom {pannakkhandha). 

Honourable Madam! What is concentration? What 
are the factors that are the conditions for(gaining) con¬ 
centration? What are the necessary accessories for con¬ 
centration? What is the development of concentration? 

Friend Visakha! One-pointedness of mind is con- 


13. the three groups: the group of morality, the group of 
concentration and the group of wisdom. 
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centration. The four methods of steadfast mindfulness are 
the conditions for (gaining) concentration. The four right 
exertions are the necessary accessories for concentration. 
The practice, cultivation and repeated exercise of those 
factors herein constitute development of concentration. 

463. Honourable Madam! How many (kinds 
of) volitional activities are there? 


Friend Visakha! There are three, namely, voli¬ 
tional activity of the body (kayasartkhara), volitional 
acitvity of speech (vaclsartkhara) and volitional activity 
of mind (cittasarikhara). 

Honourable Madam! What is volitional activity of 

» 

the body, volitional activity of speech and volitional 
activity of mind? 


Friend Visakha! In-breathing and out-breathing 
arc volitional activity of the body. Vitakka (initial appli¬ 
cation of mind) and vicara (sustained application of 
mind) arc volitional activity of speech. Perception and 

sensation are volitional activity of mind. 14 

Honourable madam! Why are in-breathing and 
out- breathing called volitional activity of the body? 
Why are vitakka and vicara called volitional activity of 
speech? And why are perception and sensation called 
volitional activity of mind? 

Friend Visakha! In-breathing and out-breathing 
are of the body; these are phenomena bound up with the 
body. So in-breathing and out-breathing are called voli¬ 
tional activity of the body. Friend Visakha! Having first 
applied thought (vitakka) and having kept it sustained 
(vicara), speech is uttered subsequently. So vitakka and 
vicara are called volitional activity of speech. Perception 


14. In-breathing and oul- breathing are prominent among the 
bolitionnl activities pertaining to the body. Vitakka and 
vicara are prominent among the volitional activities pertai¬ 
ning to speech Perception and sensation are prominent 
among the volitional activities pertaining to mind. 
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and sensation are of the mind; these are phenomena 
bound up with the mind. So perception and sensation 
are called volitional activity of mind. 

464. Honourable Madam! How does the sus¬ 
tained absorption in cessation of perception and sensa¬ 
tion, nirodhasamapatti, 15 come to be? 

Friend Visakha! To a bhikkhu, who is entering 
upon the cessation of perception and sensation, there 
does not arise the thought; i shall attain the cessation of 
perception and sensation,’ or T am attaining the cessa¬ 
tion of perception and sensation,’ or i have attained the 
cessation of perception and sensation.’ Indeed, previous 
to entering upon nirodhasamapatti, the bhikkhu makes a 
resolution (lit., develops his mind so) that he will be 
without consciousness for the duration of nirodhasamapatti, 
and in accordance with that resolution he will be with¬ 
out consciousness for that duration. 16 

Honourable Madam! In the bhikkhu who is at¬ 
taining the cessation of perception and sensation, which 
factors come to cessation first; the volitional activity of 
the body, or the volitional activity of speech, or the 
volitional activity of mind? 

l riend Visakha! In the bhikkhu who is attaining 
the cessation of perception and sensation, the volitional 

activity of speech comes to cessation 17 first, then the 

volitional activity of the body, 18 then the volitional 


15 . 


10 . 


nirodhasamapatti: sustained absorption in cessation ( lor a 
time ) ol consciousness, (’essation of perception and sensa¬ 
tion means cessation ol consciousness. 

this is a paraphrase. Literally, "Indeed, the bhikkhu has 
previously developed his mind so as to brinj> about that 
cited.” 

17. This indicates the previous cessation ol the volitional activ¬ 
ity ol speech ( vitakka and vicara ) in the second jhanas 
IK In the lourth jhana. 
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activity of mind. 19 

Honourable Madam! How does emergence from 
cessation of percep.ion and sensation come to be? 

Friend Visakha! To the bhikkhu who is emerg¬ 
ing from the cessation of perception and sensation, there 
does not arise the thought: i shall emerge from the 
cessation of perception and sensation,’ or ‘I am emerg¬ 
ing from the cessation of perception and sensation,’ or ‘I 
have emerged from the cessation of perception and 
sensation.’ Indeed, previous to entering upon 
nirodhasamapatti, the bhikkhu makes a resolution (lit., 
develops his mind so) that he will emerge from 
nirodhasamapatti (i.e., consciousness will again be present 
in him) at the end of the duration of nirodhasamapatti, 
and in accordance with that resolution, he will again be 

with consciousness. 20 

Honourable Madam! In the bhikkhu who is emerg¬ 
ing from the cessation of perception and sensation, which 
factors arise First; the volitional activity of the body, or 
the volitional activity of speech, or the volitional activity 
of mind? 

Friend Visakha! In the bhikkhu who is emerging 
from the cessation of perception and sensation, the voli¬ 
tional activity of mind arises First, 21 then the volitional 
activity of the body, then the volitional activity of speech. 

Honourable Madam! How many kinds of Con¬ 
tact touch the bhikkhu who has emerged from the 
sustained absorption in cessation of perception and sen¬ 
sation? 

Friend Visakha! The bhikkhu who has emerged 
from the sustained attainment of cessation of perception 

19. In the nirodhasamapatti. 

20. This translation also is a paraphrase. 

21. In a person emerging 1'rom nirodhasamapatti the Fruition- 
Mind. simultaneously with perception and sensation, arises 
first. 
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and sensation is touched by three kinds of Contact, 
namely, Contact that is void, Contact that is signless 
(i,e., free from marks or attributes) and Contact that is 

without desire 22 . 

Honourable Madam! To what does the mind of 
the bhikkhu who has emerged from sustained absorption 
of perception and sensation incline, lean and lead? 

Friend Visakha! The mind of the bhikkhu who 
has emerged from the attainment of cessation of percep¬ 
tion and sensation inclines to seclusion (i.e., Nibbana), 
leans to seclusion (i.e., Nibbana) and leads to seclusion 
(i.e., Nibbana). 

465. Honourble Madam! How many kinds of 
sensation are there? 

Friend Visakha! There are these three kinds of 
sensation, namely, pleasant sensation, unpleasant sensa¬ 
tion and neither-unpleasant-nor-pleasant sensation. 

Honourable Madam! What is pleasant sensation, 
what is unpleasant sensation and what is neither-unpleas- 
ant-nor-pleasant sensation? 

Friend Visakha! Whatever is felt by body or by 
mind as pleasant or agreeable is pleasant sensation; 
whatever is felt by body or by mind as unpleasant or 

4 

disagreeable is unpleasant sensation; and whatever is felt 

22. void: suhnata: void of kilesas, moral defilements. 

signless: animitta:without the marks or attributes of kilesas. 

without desire: appaqihita: without the kilesas of desire or 
attachment. 

These terms actually characterize phalasamapatti, sustained 
absorption in Fruition, and the Contact that arises simulta¬ 
neously with Fruition-Mind is also characterized by these 
terms. The Fruition-Mind that arises after nirodhasamapatti 
occurs only once. 

In another way, these three terms are epithets for Nibbana, 
characterized by the absence of sense-object, attributes and 
desire or attachment. The Contact that arises simultaneously 
with the Fruition-Mind, which is directed to Nibbana. is also 
characteri/ed by these epithets. 
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by body or by mind as neither agreeable nor disagree¬ 
able is neither-unpleasant-nor-pleasant sensation. 

Honourable Madam! How is pleasant sensation 
pleasant and how is it unpleasant? How is unpleasant 
sensation pleasant and how is it unpleasant? And how is 
neither-unpleasant-nor-pleasant sensation pleasant and how 
is it unpleasant? 

Friend Visakha! Pleasant sensation while pres¬ 
ently existing is pleasant, and when there is a change it 
becomes unpleasant; unpleasant sensation while presently 
existing is unpleasant, and when there is a change it 
becomes pleasant. Neither-unpleasant-nor-pleasant sensa¬ 
tion is pleasant when there is knowledge, and is un¬ 
pleasant when there is no knowledge. 

Honourable Madam! What tendency 23 lies latent 
in pleasant sensation, what tendency lies latent in un¬ 
pleasant sensation, and what tendency lies latent in 
neither-unpleasant-nor- pleasant sensation? 

Friend Visakha! The tendency to attachment, 

raganusaya, 24 lies latent in pleasant sensation; the ten¬ 
dency to repugnance,patighanusaya, 25 lies latent in un¬ 
pleasant sensation; and the tendency to ignorance, 
avijjanusaya, lies latent in neither-unpleasant-nor-pleasant 
sensation. 

Honourable Madam! Does the tendency to at¬ 
tachment lie latent in all pleasant sensations? Does the 


23. tendency: anusayar. underlying tendency to defilement, kilesa. 
Also rendered “seed of kilesa,” or “latent or dormant dispo¬ 
sition," or “predisposition,” or “bias.” 

24. raga -f anusayar. raga is also rendered “passion”, “Craving.” 
Raga is almost synonymous with taqha. Craving. The render¬ 
ing “lust” may be misleading, except when used in the sense 
of “lust of life” or “lust for existence.” 

25. pafigha+ anusayar. papgha is also rendered “resentment,” 
“dissatisfaction.” “anger,” “displeasure”, “repulsion.” “aver¬ 
sion.” Pajigha as a technical term can also mean sensory 
reaction. 
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tendency to repugnance lie latent in all unpleasant sen¬ 
sations? Does the tendency to ignorance lie latent in all 
nc ither-unpleasant-nor-pleasant sensations? 

Friend Visakha! Not in all pleasant sensations 
does the tendency to attachment lie latent; not in all 
unpleasant sensations does the tendency to repugnance 
lie latent; not in all neither-unpleasant-nor-pleasant sensa¬ 
tions does the tendency to ignorance lie latent. 

Honourable Madam! What is to be got rid of in 
pleasant sensation? what is to be got rid of in unpleasant 
sensation? What is to be got rid of in neither-unpleasant- 
nor- pleasant sensation? 

Friend Visakha! The tendency to attachment is to 

t 

be got rid of in pleasant sensation; the tendecy to 
repugnance is to be got rid of in unpleasant sensation; 
the tendency to ignorance is to be got rid of in neither- 
unpleasant-nor-pleasant sensation. 

Honourable Madam! Is the tendency to attach¬ 
ment to be got rid of in all pleasant sensations? Is the 
tendency to repugnance to be got rid of in all unpleasant 
sensations? Is the tendency to ignorance to be got rid of 
in all neither- unpleasant-nor-pleasant sensations? 

Friend Visakha! Not in all pleasant sensations, 
the tendency to attachment is ( there and ) to be got rid 
of; not in all unpleasant sensations, the tendency to 
repugnance is ( there and ) to be got rid of; not in all 
neither- unpleasant-nor-pleasant sensations, the tendency 
to ignorance is ( there and ) to be got rid of. 

Friend Visakha! In this sasana, a bhikkhu, de¬ 
tached from sensual pleasures and demeritorious factors, 
enters upon and abides in the first jhana which has 
vitakka (initial application of the mind) and vicara 
(sustained application of the mind), and which has plti 
(delightful satisfaction) and sukha (bliss) born of detach¬ 
ment from the hindrances (nlvararjas). He gets rid of 
attachment ( raga ) through that ( jhana ). There is no 
latent tendency to attachment in that ( first jhana). 
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In this sasana, Friend Visakha, a bhikkhu re¬ 
flects: ‘When shall I enter upon and abide in that state 26 
( of arahattaphala, the Fruition of the Magga of an 
arahat ) which the Ariyas are now entering upon and 
abiding in.’ In the bhikkhu who yearns thus for the 
unsurpassed liberation ( arahattaphala ), distress arises 
because of his yearning. He gets rid of repugnance by 

means of that ( distress ). 27 Therefore the tendency to 
repugnance does not lie latent in that ( distress ). 

In this sasana, Friend Visakha, a bhikkhu, by 
dispelling both pain and pleasure, by the previous disap¬ 
pearance of gladness and sadness, enters upon and abides 
in the fourth jhana, without pain and pleasure, a state of 
equanimity and absolute purity of mindfulness. By means 
of that ( fourth jhana ) ignorance is got rid of, and the 
tendency to ignorance does not lie latent in that ( fourth 
jhana). 

466. Honourable Madam! What is the counter¬ 
part of pleasant sensation? 

Friend Visakha! The counterpart 28 of pleasant 

sensation is unpleasant sensation. 

Honourable Madam! What is the counterpart of 

unpleasant sensation? 

__ 

26. that state: tadayatana:ayatana has many meanings includ¬ 
ing region, sphere, locus, place, base, spot, position, occasion. 

27. As a matter of fact, papgha, repugnance, dissatisfaction (or 
sensory reaction), cannot be dispelled by domanassa, dis¬ 
tress, itself. Through resolving that distress shall not arise and 
through energetic striving in vipassana practice, anagami 
magga is attained. It is that anagami magga which dispels 
repugnance. 

28. In the case of pleasant sensation, unpleasant sensation, 

or ignorance, the counterpart of each is antithetical counter¬ 
part. In the case of neither unpleasant nor pleasant sensation, 
or (Magga) knowledge or emancipation, the counterpart of 
each is complementary counterpart. 
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Friend Visakha! The counterpart of unpleasant 
sensation is pleasant sensation. 

Honourable Madam! What is the counterpast of 
neither-unpleasant-nor-pleasant sensation? 

Friend Visakha! The counterpast of neither-un- 
pleasant-nor-pleasant sensation is ignorance. 

Honourable Madam! What is the counterpart of 
ignorance? 

Friend Visakha! The counterpart of Ignorance is 
( Magga ) knowledge. 

Honourable Madam! What is the counterpart of 
(Magga) knowledge? 

Friend Visakha! The counterpart of (Magga) knowl¬ 
edge is emancipation (i.e., Arahattaphala). 

Honourable Madam! What is the counterpart of 
emancipation? 

Friend Visakha! The counterpart of emancipation 
is Nibbana? 

Honourable Madam! What is the counterpart of 
Nibbana? 

Friend Visakha! The question has gone too far; it 
is not possible to reach the limit of ( such ) questionings. 
Indeed, Friend Visakha, the Noble Practice of Purity 
(brahmacariya) merges into Nibbana, has its final goal in 
Nibbana and ends in Nibbana. Friend Visakha! If you 
so desire, go to the Bhagava and ask him to explain this 
matter. Bear in mind the explanation of the Bhagava. 

467. Then Visakha, the layman devotee, being 
delighted and satisfied with what Bhikkhunl Dhammadinna 
had said, rose from his seat, paid homage to her and 
departed respectfully. He approached the Bhagava, paid 
homage to him, took his seat in a. suitable place, and 
related to the Bhagava all that had been said between 
him and Bhikkhunl Dhammadinna. 

When he had recounted thus, the Bhagava said 
to Visakha, the layman devotee: “ Visakha! Bhikkhunl 
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Dhammadinna is wise. Vesakha! BhikkhunI Dhamadinna 
is of great knowledge. Had you, Visakha, asked me the 
answers (to your questions) I too would ha^e answered 
it in the same way as BhikkhunI Dhammadinna had 
answered. These are the answers to the questions; and 
bear the answers. 

Thus spoke the Bhagava. Delighted, Visakha, 
the layman devotee, rejoiced in what the Bhagava had 
said. 

End of the Cujavedalla Sutta, 
the fourth in this vagga 


5. couadhammasamAdana sutta 

The Shorter Discourse on Undertaking the 

Practice of the Dhamma 

468. Thus have I heard: 

At one time the Bhagava was staying at Jetavana 
monastery of Anathapiqd&a in SavatthT. Then the Bhagava 
addressed the bhikkhus, saying: “Bhikkhus!” The bhikkhus 
responded to the Bhagava, saying:“Venerable Sir!” The 
Bhagava spoke thus: 

Bhikkhus! There are four kinds of undertaking of 
the practice of the dhamma. What are the four? Bhikkhus! 
There is the pleasant undertaking of the practice of the 
dhamma in the present which results in unhappiness in 
the future. There is the unpleasant undertaking of the 
practice of the dhamma in the present which results in 
the unhappiness in the future. There is unpleasant under¬ 
taking of the practice of the dhamma in the present 
which results in happiness in the future. There is the 
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pleasant undertaking of the practice of the dhamma in 
the present which results in happiness in the future. 

469. Bhikkhus! What is the pleasant undertak¬ 
ing of the practice of the dhamma in the present which 
results in unhappiness in the future? There are, bhikkhus, 
certain samaras and brahman as who say thus and hold 
the view thus: “There is no evil effect of pleasures 1 .” 
They come to the enjoyment of sense-pleasures and 
gratify themselves with female wanderers wearing top- 

knots. They say thus: “Seeing what future danger in 

% 

sense-pleasures do those revered samaras and brahmanas, 
speak of getting rid of sense-pleasures and declare that 
sense-pleasures must be overcome? Pleasant is the touch 
of this young female wanderer with soft, downy arms. 
And they come to indulge in sense-pleasures. Having 
come~ to indulge in sense-pleasures, on the dissolution of 
their bodies after death, they appear in miserable exist¬ 
ences, in wretched destinations, in states of ruin, and in 
realms of continuous suffering. There they expreience 
painful feelings, severe, bitter and acute. Then they say 
thus: “Those revered samaqas and brahmanas, seeing 
this future danger in sense-pleasures, speak of getting rid 
of sense-pleasures and declare that sense-pleasures must 
be overcome.Indeed, we, on account of sense-pleasures, 
originating in sense-pleasures experience painful feelings, 
severe, bitter and acute.” 

For example, bhikkhus, Suppose, during the last 
part of the hot season, there were the ripe fruit of a 
Maluva creeper which splits open and lets its seed fall 
at the root of a sal-tree. Then, bhikkhus, the grardian- 
deva residing in the sal-tree, being afraid and alarmed 
comes trembling. Then, bhikkhus, the friends, acquain- 


1. To take upon oneself the pleasures of sense-objects of eye, 
ear, nose, tongue and body is a natural phenomenon. So, 
enjoyment of pleasurable objects is no offence, say certain 
samaqas and brahmaqas. 


5. Cufadbammasatnadana Suita 


639 


tances and kith and kin of that guardian-deva residing in 
that sal-tree, such as devas of parks, devas of forests, 
devas of trees, devas of medicinal plcnts, grasses and 
giant trees gather (around him) and comfort him, say- 
ing:“ Be not afraid, dear friend! Be not afraid, dear 
friend! Either a peacock might swallow the creeper’s 
seed, or a deer might eat it, or a forest fire might burn 
it, or a woodsman might take it away, or white ants 
might infest it, or it might not germinate.” 

But, bhikkhus, neither does a peacock swallow 
the creeper’s seed, nor a deer eat it, nor a forest fire 
burn it, nor a woodsman take it away, nor while ants 
infest it; but it germinates. With heavy rainfall in the 
onset of the monsoons it grows well. It is young,- soft 
and downy with its branches clinging. It finds its sup¬ 
port in that sal-tree. 

Then, bhikkhus, it might occur to the guardian- 
deva residing in that sal-tree thus: “ Seeing what kind of 
future danger in the Maluva creeper seed, did those 
friends, acquaintances and kith and kin such as revered 
devas of parks, devas of forests, devas of trees, devas of 
medicinal plants, grasses and giant trees gather ( around 
me ) and comfort me, saying: “Be not afraid, dear 
friend! Be not afraid, dear friend! Either a peacock 
might swallow the Maluva creeper’s seed, or a deer 
might eat it, or a forest fire might burn it, or a woods¬ 
man might take it away, or white ants might infest it, or 
it might not germinate?” The touch of this creeper, 
young, soft and downy with its branches clinging, is 
pleasant.” 

Then that creeper might twine itself round and 
round that sal-tree. Having entwined itself, it might 
entangles itself on the forks ( of the branches ). Having 
entangled itself, it might come down dangling and might 
break the bigger and bigger branches. Then, bhikkhus, it 
might occur to the guardian deva residing in that sal-tree 

thus: 
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“(My) friends, acquaintances and kith and kin 
such as revered devas of parks, devas of forests, devas 
of tr~.es, devas of medicinal plants, grasses and giant 
trees, seeing future danger in the creeper’s seed, gather 
(around me) and comfort me, saying: ‘ Be not afraid, 
dear friend! Be not afraid, dear friend! Either a peacock 
might swallow the creeper’s seed, or a deer might eat it, 
or a forest fire might bum it, or a woodsman might take 
it away, or white ants might infest it, or it might not 

germinate. But beacuse of the creeper’s seed, I experi- 

* 

ence painful feelings, severe, bitter and acute.” 

Even so, bhikkhus, there are certain samaqas and 
brahman as who say thus and hold the view thus: 
“There is no evil effect of sense-pleasures”. They come 
to the enjoyment of sense-pleasure and they gratify 
themselves with the female wanderer wearing top-knots. 
They say thus: “Seeing what future danger in sense- 
pleasures do revered samaqas and brahman as speak of 
getting rid of sense-pleasures and declare that sense- 
pleasures must be overcome? Pleasant is the touch of 
this young female wanderer with soft, downy arms.” 
And they come to indulge in sense-pleasures. Having 
come to indulge in sense-pleasures, on the dissolution of 
their bodies after death, they appear in miserable exist¬ 
ences, in wretched destinations, in states of min and in 
realms of continuous suffering. There they experience 
painful feelings, severe, bitter and acute. Then they say 
dius: “Those revered samarjas and brahmarjas, seeing 
this future danger in sense-pleasures, speak of getting rid 
of sense-pleasures and declare that sense- pleasures must 
be overcome. Indeed we, on account of sense-pleasures, 
originating in sense-pleasures, experience painful feel¬ 
ings, severe, bitter and acute.” Bhikkhus! This is the 
pleasant undertaking of the practice of the dhamma in 
the present which results in unhappiness in the future. 

470. Bhikkhus! What is the unpleasant under¬ 
taking of the practice of the dhamma in the present 
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which results in unhappiness in the future? Here in this 
world, bhikkhus, a certain person goes about naked, 
adopts loose habits (of urinatirg or defecating while 
standing), wipes (his stool); clean with his hand, does 
not accept alms-food from one who says “Come, sir!”; 
does not accept alms-food from one who says “ Wait, 
Sir!”; does not accept alms-food brought before he shows 
up; does not accept alms-food prepared purposely for 
him; does not accept alms-food offered by invitation. 

He does not accept alms : food ladled out from the 
pot or from a food-basket; does not accept alms-food 
offered across the threshold, or across a stick, or across 
the pestle; does not accept alms-food offered when two 
people are eating together; does not accept alms-food 
offered by a pregnant woman, or by a woman giving 
suck, or by a woman cohabiting with a man; does not 
accept alms-food collected from the public by induce¬ 
ment; does not accept alms-food offered where a dog 
awaits feeding; does not accept alms-food swarming 
with flies. 

He does not take fish or meat; does not take 
fermented beverages or spirits or fermented gruel buried 
in husks. He goes for alms-food to one house only and 
takes only one morsel; he goes for alms-food to two 
houses and takes only two morsels ...p... He goes for 
alms-food to seven houses and takes only seven morsels. 
He remains contented with only one small cupful of 
food or only two small cupfuls of food ...p... He re¬ 
mains contented with only seven small cupfuls of food. 
He takes food only on alternate days, or only once after 
two days...p... He takes food once in seven days; thus, 
in this maner, he dwells with the practice of taking food 
at long intervals up to once every half month. 

And he maintains himself on green vegetables or 
millet, or on wild rice, or on scraping of leather, or on 
duck weed, or on broken rice, or on over-cooked crust 
of rice, or on sesamum oil-cake, or on grass; or on 
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cowdung. He lives on wild roots, wild fruits, berries and 
fruits fallen from trees by themselves. 

He wears coarse hempen clothes, or clothes of 
hemp interwoven with other fibres, clothes made from 
shrouds, rags collected from dust heaps, clothes made of 
barks or of the hide of the black antelope, or of strips 
of black antelope hide, or wears clothes made of kusa 
grass, or of fibres, or of strips of wood or wears clothes 
made of human hair, or of horse-tails or of owl-feathers. 

He plucks out his hair and beard and is given to 
the practice of plucking out hair and beard. He is given 
to the practice of standing upright refusing a seat. He 
squats on his haunches and is given to the practice of 
squatting on his haunches. He lies on a bed of thorns 
and sleeps on it. He abides in the habit of descending 
into the water for the third time in the evening. Thus he 
abides in the manifold practice, of self-mortification tor¬ 
menting his body. 

On the dissolution of his body after death, he 
appears in miserable existences, in wretched destinations, 
in states of ruin and in realms of continuous suffering. 
Bhkkhus! This is the unpleasant undertaking of the 
practice of the dhamma in the present which results in 
unhappiness in the future. 

471. Bhikkhus! What is the unpleasant under¬ 
taking of the practice of the dhamma in the present 
which results in happiness in the future? In this world, 
bhikkhus, a certain person is full of excessive attachment 
by nature. He constantly suffers physical and mental 
anguish born of attachment. And a certain person is full 
of excessive hatred by nature. He constantly suffers 
physical and mental anguish born of hatred. And a 
certain person is full of excessive bewilderment by na¬ 
ture. He constantly suffers physical and mental anguish 
born of bewilderment. He practises absolutely perfect 
and absolutely pure Noble Practice even with suffering 
and sorrow, even shedding tears and crying. On the 
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dissolution of his body after death, he is reborn in a 
good destination, the happy woild of devas. Bhikkhus! 
This is the unpleasant undertaking the practice of the 
dhamma in the present which results in happiness in the 
future. 

472. Bhikkhus! What is the pleasant undertak¬ 
ing of the practice of the dhamma in the present which 
results in happiness in the future? In this world, bhikkhus, 
a certain person is not full of excessive attachment by 
nature. He does not constantly suffer from physical and 
mental anguish bom of attachment. And a certain person 
is not full of excessive hatred by nature. He does not 
constantly suffer from physical and mental anguish born 
of hatred. And a certain person is not full of excessive 
bewilderment by nature. He does not suffer physical and 
mental anguish born of bewilderment. Being detached 
from sensual pleasures and being detached from 
demeritorious factors, he achieves and remains in the 
first jhana which is accompanied by vitakka and vicara 
and which has plti and sukha born of detachment from 
the hindrances (nlvaraqas). (Again), having got rid of 
vitakka and vicara, he achieves and remains in the 
second jhana, with internal tranquillity, with enhance¬ 
ment of one-pointedness of mind, devoid of vitakka and 
vicara, but with plti and sukha born of concentration 
...p... He achieves and remains in the third jhana ...p... 
He achieves and remains in the fourth jhana. 

On the dissolution of his body after death, he 
appears in a good destination, the happy world of the 
devas. Bhikkhus! This is the pleasant undertaking of the 
‘practice of the dhamma in the present which results in 
happiness in the future. 

Bhikkhus! These are the four kinds of undertak- 
ing of the practice of the dhamma. 

Thus spoke the Bhagava. Delighted, those bhikkhus 
rejoiced in what the Bhagava had said. 

End of the Culadhammasamadana Sutta, 

the filth in this vagga. 
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6. MAHADHAMMASAMADANA sutta 

The Major Discourse on Undertaking Religious 

Practice 

473. Thus have I heard: 

At one time the Bhagava was staying at the 

i _ 

Jetavana monastery of Anathapiqcjika in Savatthi. Then 
the Bhagava addressed the bhikkhus, saying: “Bhikkhus!” 
Those bhikkhus answered the Bhagava, saying: “Ven¬ 
erable Sir!” And the Bhagava spoke thus: 

Bhikkhus! Beings generally have the desire, wish 
and intent thus: ‘How good indeed it would be if 
undesirable, disagreeable and unpleasant things should 
dwindle away! How good indeed it would be if desir¬ 
able, agreeable and pleasant things should increase!’ 
Thus, bhikkhus, do they have this wish, this desire and 
this intent, and yet undesirable, disagreeable and un¬ 
pleasant things increase whereas desirable, agreeable and 
pleasant things dwindle away. As to this, bhikkhus, 
what do you believe to be the cause? 

“Venerable Sir, for us the Bhagava is the source, 
the Bhagava is the conductor, the Bhagava is the reposi¬ 
tory of the dhammas (the teachings). Indeed, Venerable 
Sir, we make an earnest request: May the Bhagava 
himself explain the significance of what has thus been 
said (by the Bhagava). Having heard (the explanation 
from) the Bhagava, the bhikkhus will bear it in mind.” 

Bhikkhus! In that case, listen and pay good 
attention, I shall speak. 

“ Very well. Venerable Sir,” replied those bhikkhus, 
And the Bhagava spoke thus: 

474. Bhikkhus! In this world, an ignorant world¬ 
ling habitually disregards the Ariyas, is not proficient in 
the teachings of the Ariyas, is not trained and disciplined 
in the teachings of the Ariyas, habitually disregards men 
of virtue, is not proficient in the teachings of men of 

644 
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virtue, is not trained and disciplined in the teachings of 
men of virtue, does not know the religious practices 
worthy of taking up and the religious practices no* 
worthy of taking up, or the religious practices worthy of 
adhering to and the religious practices not worthy of 
adhering to. Not knowing which religious practices are 
worthy of taking up and which not worthy and not 
knowing which religious practices are worthy of adher¬ 
ing to and which not worthy, he takes up the religious 
practices not worthy of taking up but does not take up 
the religious practices worthy of taking up, and he 
adheres to the religious practices which are not worthy 
of adhering to, but does not adhere to the religious 
practices worthy of adhering to. For him who takes up 
the religious practices not worthy of taking up but does 
not take up the religious practices worthy of taking up 
and who adheres to the religious practices not worthy of 
adhering to but does not adhere to the religious practices 
worthy of adhering to, undesirable, disagreeable and 
unpleasant things increase whereas desirable, agreeable 
and pleasant things dwindle away. What is the reason 
for this? Bhikkhus! This is because it is the way of the 
foolish. 

Bhikkhus! In this world, a learned ariya disciple, 
who pays attention to the Ariyas, who is proficient in 
the teachings of the Ariyas, who is trained and disci¬ 
plined in the teachings of the Ariyas, who pays attention 
to men of virtue, who is proficient in the teachings of 
men of virtue, who is trained and disciplined in the 
teachings of men of virtue, knows the religious practices 
worthy of taking up and the religious practices not 
worthy of taking up, or the religious practices worthy of 
adhering to and the religious practices not worthy of 
adhering to. Knowing which religious practices are wor¬ 
thy of taking up and which not worthy and knowing 
which religious practices are worthy of adhering to and 
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which not worthy, he does not take up the religious 
practices not worthy of taking up but takes up the 
religious practices worthy of taking up and does not 
adhere to the religious practices not worthy of adhering 
to but adheres to the religious practices worthy of adher¬ 
ing to. For him who does not take up the religious 
practices net worthy of taking up but takes up the 
religious practices worthy of taking up and who does 
not adhere to the religious practices not worthy of 
adhering to but adheres to the religious practices worthy 
of adhering to, undesirable, disagreeable and unpleasant 
things dwindle away whereas desirable, agreeable and 
pleasant things increases! What is the reason for this? 
Bhikkhus! This is because it is the way of the wise. 

475. Bhikkhus! There are four kinds of 
underaking religious practice. What are the four? Bhikkhus! 
There is the unpleasant undertaking of religious practice 
in the present which results in unhappiness in the future. 
There is the pleasant undertaking of religious practice in 
the present which results in unhappiness in the future. 
There is the unpleasant undertaking of religious practice 
in the present which results in happiness in the future. 
And there is the pleasant undertaking of religious prac¬ 
tice in the present which results in happiness in the 
future. 

476. Bhikkhus! Of those ( four ), regading the 
unpleasant undertaking of religious practice in the present 
which results in unhappiness in the future, the foolish 
and ignorant person does not understand fundamentally 
and truly: “This undertaking of religious practice is 
unpleasant in the present and results in unhappiness in 
the future.” The foolish and ignorant person, not under¬ 
standing fundamentally and truly the undertaking of this 
religious practice, takes it up and does not abstain from 
it. For him who takes it up without abstaining from it, 
undesirable, disagreeable and unpleasant things increase 
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whereas desirable, agreeable and pleasant things dwindle 
away. What is the reason for this? Bhikkhus! This is 
because it is the way of the foolish.(l) 

Bhikkhus! Of those (four), regarding the pleasant 
undertaking of religious practice in the present which 
results in unhappiness in the future, the foolish and 
ignorant person does not understand fundamentally and 
truly: “ This undertaking of religious practice is pleasant 
in the present but results in unhappiness in the future”. 
The foolish and ignorant person, not understanding fun¬ 
damentally and truly the undertaking of this religious 
practice, takes it up and does not abstain from it. Tor 
him who takes it up without abstaining from it. undesir- 
able, disagreeable, and unpleasant things increase whereas 
desirable, agreeable and pleasant things dwindle away.What 
is the reason for this? Bhikkhus! This is because it is the 
way of the foolish.( 2 ) 

Bhikkhus! Of those (four), regarding the unpleas¬ 
ant undertaking of religious practice in the present which 
results in happiness in the future, the foolish and igno¬ 
rant person does not understand fundamentally and truly: 
“ This undertaking of religious practice is unpleasant in 
the present but results in happiness in the future,” The 
foolish and ignorant person, not understanding funda¬ 
mentally and truly the undertaking of this religious prae- 
tiee, does not take it up but abstains from it. Tor him 
who does not lake it up but abstains from it, undesir- 

1 

able, disagreeable and unpleasant things increase whereas 
desirahle, agreeable and pleasant things dwindle away. 
What is the reason for this? Bhikkhus' This is because 

it is the way of the foolish. ( 3 ) 

Bhikkhus! Of those (four), regarding the pleasant 
undertaking of religious practice in the present which 
results in happiness in the future, the foolish and igno¬ 
rant person does not understand fundamentally and truly: 
“ This undertaking of religious practice is pleasant in the 
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present but results in happiness in the future,” The 
foolish and ignorant person, not understanding funda¬ 
mentally and truly the undertaking of this religious prac¬ 
tice, does not take it up but abstains from it. For him 
who does not take it up but abstains from it, undesir¬ 
able, disagreeable and unpleasant things increase whereas 

% 

desirable, agreeable and pleasant things dwindle away. 
What is the reason for this? Bhikkhus! This is because 
it is the way of the foolish. ( 4 ) 

477. Bhikkhus! Of those (four), regarding the 
unpleasant undertaking of religious practice in the present 
which results in unhappiness in the future, the wise man, 
possessed of knowledge, understands fundamentally and 
truly: “ This undertaking of religious practice is unpleas¬ 
ant in the present and results in unhappiness in the 
future.” The wise man, possessed of knowledge, under¬ 
standing fundamentally and truly the undertaking of this 
religious practice, does not take up that religious practice 
but abstains from it. For him who does not take up that 
religious practice but abstains from it, undesirable, dis¬ 
agreeable and unpleasant things dwindle away whereas 
desirable, agreeable and pleasant things increase, What is 
the reason for this? Bhihkhus! This is because it is the 
way of the wise.(l) 

Bhikkhus! Of those (four), regarding the pleasant 
undertaking of religious practice in the present which 
results in unhappiness in the future, the wise man, 
possessed of knowledge, understands fundamentally and 
truly: “ This undertaking of religious practice is pleasant 
in the present but results in unhappiness in the future. ” 
The wise man, possessed of knowledge, understanding 
fundamentally and truly the undertaking of this religious 
practice, does not take up that religious practice but 
abstains from it. For him who does not take up that 
religious practice but abstains from it, undesirable, dis¬ 
agreeable and unpleasant things dwindle away whereas 
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desirable, agreeable and pleasant things increase. What is 
the reason for this? Bhihkhus! This is because it is the 
way of the wise. (2) 

Bhikkhus! Of those (four), regarding the unplea¬ 
sant undertaking of religious practice in the present 
which results in happiness in the future, the wise man, 
possessed of knowledge, understands fundamentally and 
truly: “This undertaking of religious practice is unpleas¬ 
ant in the present but results in happiness in the future.” 
The wise man, possessed of knowledge, understanding 
fundamentally and truly the undertaking of this religious 
practice, takes up that religious practice and does not 
abstain from it. For him who tak^s up that religious 
practice without abstaining from it, undesirable, disagree¬ 
able and unpleasant things dwindle away whereas desir¬ 
able, agreeable and pleasant things increase, What is the 
reason for this? Bhihkhus! This is because it is the way 
of the wise. (3) 

Bhikkhus! Of those (four), regarding the plea¬ 
sant undertaking of religious practice in the present 
which results in happiness in the future, the wise man, 
possessed of knowledge, understands fundamentally and 
truly: “ This undertaking of religious practice is pleasant 
in the present and results in happiness in the future.’’The 
wise man, possessed of knowledge, understanding fun¬ 
damentally and truly the undertaking of this religious 
practice, takes up that religious practice, and does not 
abstain from it. For him who takes up that religious 
practice without abstaing from it, undesirable, disagree¬ 
able and unpleasant things dwindle away whereas desir¬ 
able, agreeable and pleasant things increase, What is the 
reason for this? Bhihkhus! This is because it is the way 
of the wise. (4) 

478. Bhikkhus! What is the unpleasant under¬ 
taking of religious practice in the present which results 
in unhappiness in the future? Bhikkhus! In this world 
someone takes life, feeling physical discomfort and men¬ 
tal distress (in doing so) and experiences physical dis- 
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comfort and mental distress because of taking life. He 
takes what is not given, feeling physical discomfort and 
mental distress (in doing so) and experiences physical 
discomfort and mental distress because of taking what 
is not given. He engages in sexual misconduct, feeling 
physical discomfort and mental distress (in doing so) and 
experiences physical discomfort and mental distress be¬ 
cause of sexual misconduct. He speaks falsehood, feel¬ 
ing physical discomfort and mental distress (in doing so) 
and experiences physical discomfort and mental distress 
because of speaking falsehood. He speaks maliciously, 
feeling physical discomfort and mental distress (in doing 
so) and experiences physical discomfort and mental dis¬ 
tress because of speaking in malice. He uses harsh 
speech, feeling physical discomfort and mental distress 
(in doing so) and experiences physical discomfort and 
mental distress because of using harsh speech. He in¬ 
dulges in frivolous talk, feeling physical discomfort and 
mental distress (in doing so) and experiences physical 
discomfort and mental distress because of indulging in 
frivolous talk. He is covetous, feeling physical discom¬ 
fort and mental distress (in being thus) and experiences 
physical discomfort and mental distress because of cov¬ 
etousness. He is malevolent in thought, feeling physical 
discomfort and mental distress (in being thus) and expe¬ 
riences physical discomfort and mental distress because 
of malevolence. He holds wrong views, feeling physical 
discomfort and mental distress (in doing so) and experi¬ 
ences physical discomfort and mental distress because of 
holding wrong views. After death and dissolution of the 
body, he arises in the abode of woe, in bad destination, 
in the abode of ruin and in the abode of suffering. 
Bhikkhus! This is called the unpleasant undertaking of 
religious practice in the present which also results in 
unhappiness in the future. (1) 

479. Bhikkhus! What is the pleasant undertaking 
of religious practice in the present which results in 
unhappiness in the future? Bhikkhus! In this world 
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someone takes life, with comfort and pleasure and ex¬ 
periences comfort and pleasure because of taking life. 
He takes with comfort an"’ pleasure what is not given 
and experiences comfort and pleasure because of taking 
what is not given. He engages in sexual misconduct 
with comfort and pleasure and experiences comfort and 
pleasure because of sexual misconduct. He speaks false¬ 
hood with comfort and pleasure and experiences comfort 
and pleasure because of speaking falsehood. He speaks 
maliciously with comfort and pleasure and experiences 
comfort and pleasure because of speaking in malice. He 
uses harsh speech with comfort and pleasure and expe¬ 
riences comfort and pleasure because of harsh speech. 
He indulges in frivolous talk with comfort and pleasure 
and experiences comfort and pleasure because of indulg¬ 
ing in frivolous talk. He is covetous with comfort and 
pleasure and experiences comfort and pleasure because 
of covetousness. He is malevolent in thought with com¬ 
fort and pleasure and experiences comfort and pleasure 
because of malevolence. He holds wrong views with 
comfort and pleasure and experiences comfort and plea¬ 
sure because of holding wrong views. After death and 
dissolution of the body, he arises in the abode of woe, 
in bad destination, in the abode of ruin and in the abode 
of suffering. Bhikkhus! This is called the pleasant un- 

f 

dertaking of religious practice in the present which re¬ 
sults in unhapiness in the future. (2) 

480. Bhikkhus! What is the unpleasant under¬ 
taking of religious practice in the present which results 
in happiness in the future? Bhikkhus! In this world 
someone abstains with physical discomfort and mental 
distress from taking life and experiences physical dis¬ 
comfort and mental distress because of abstaining from 
taking life. He abstains with physical discomfort and 
mental distress from taking what is not given and expe¬ 
riences physical discomfort and mental distress because 
of abstaining from taking what is not given. He abstains 
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with physical discomfort and mental distress from sexual 
misconduct and experiences physical discomfort and mental 
distress because of abstaining from sexual misconduct. 
He abstains with physical discomfort and mental distress 
from speaking falsehood and experiences physical dis¬ 
comfort and mental distress because of abstaining from 
speaking ’falsehood. He abstains with physical discom¬ 
fort and mental distress from speaking maliciously and 
experiences physical discomfort and mental distress be¬ 
cause of abstaining from malicious speech. He abstains 
with physical discomfort and mental distress from using 
harsh speech and experiences physical discomfort and 
mental distress because of abstaining from harsh speech. 
He abstains with physical discomfort and mental distress 
from indulging in frivolous talk and experiences physical 
discomfort and mental distress because of abstaining 
from frivolous talk. With physical discomfort and mental 
distress he remains without covetousness and experiences 
physical discomfort and mental distress because of striv¬ 
ing to be without covetousness. With physical discomfort 
and mental distress he remains without malevolent thought 
and experiences physical discomfort and mental distress 
because of striving to be without malevolence. With 
physical discomfort and mental distress he holds the 
right view and experiences physical discomfort and men¬ 
tal distress because of striving to hold the right view. 
After death and dissolution of the body, he arises in the 
abode of devas, a good destination. Bhikkhus! This is 
called the unpleasant undertaking of religious practice in 
the present which results in happiness in the future.(3) 

481. Bhikhus! What is the pleasant undertaking 
of religious practice in the present which results in 
happiness in the future? Bhikkhus! In this world some¬ 
one abstains with comfort and pleasure from taking life 
and experiences comfort and pleasure because of ab¬ 
staining from taking life. He abstains with comfort and 
pleasure from taking what is not given and experiences 
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comfort and pleasure because of abstaining from taking 
what is not given. He abstains with comfort and plea¬ 
sure from sexua 1 misconduct and experiences comfort 
and pleasure because of abstaining from sexual miscon¬ 
duct. He abstains with comfort and pleasure from speak¬ 
ing falsehood and experiences comfort and pleasure be¬ 
cause of abstaining from speaking falsehood. He abstains 
with comfort and pleasure from speaking maliciously 
and experiences comfort and pleasure because of ab¬ 
staining from malicious speech. He abstains with comfort 
and pleasure from using harsh speech and experiences 
comfort and pleasure because of abstaining from harsh 
speeh. He abstains with comfort and pleasure from 
indulging in frivolous talk and experiences comfort and 
pleasure because of abstaining from frivolous talk. With 
comfort and pleasure he remains without covetousness 
and experiences comfort and pleasure because of being 
without covetousness. With comfort and pleasure he 
remains without malevolent thought and experiences comfort 
and pleaure because of being without malevolence. He 
holds the right view with comfort and pleasure and 
experiences comfort and pleasure because of holding the 
right view. After death and dissolution of the body, he 
arises in the abode of devas, a good destination. Bhikkhus! 
This is called the pleasant undertaking of religious prac¬ 
tice in the present which also results in happiness in the 
future. (4) 

These, bhikkhus, are the four kinds of undertak¬ 
ing religious practice. 

482. Bhikkhus! Here is a simile. Suppose there 
were a juicy bitter gourd ini used with poison. There 
might come along a man desiring to live, desiring not to 
die, desiring well-being, averse to suffering, when some¬ 
one might speak to him thus: “My good man! This bitter 
gourd- juice is infused with poison. Drink it it you like. 
But as you drink it you will not be pleased either with 

its colour, or its scent, or its taste.When you have drunk 

* 
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it, you will come to death or to suffering near unto 
death.” Without due reflection, he might drink it; he 
might not leave it alone. As he was drinking it, he 
would not be pleased with its colour, its scent and its 
taste. Having drunk it he would come to death or to 
suffering near unto death. Bhikkhus! I declare that the 
unpleasant undertaking of religious practice in the present 
which results in unhappiness in the future is similar (to 
drinking the bitter gourd infusion). (1) 

483. Bhikkhus! Here is another simile. Sup¬ 
pose there were a drinking-bowl filled with a beverage 
that has (good) colour, (good) scent and (good) taste and 
that has been infused with poison, There might come 
along a man desiring to live, desiring not to die, desiring 
well- being, averse to suffering, when someone might 
speak to him thus: “ My good man! This drinking-bowl 
is filled with a beverage that has (good) colour, (good) 
scent and (good) taste and that has been infused with 
poison. Drink it if you like. As you drink it you will be 
pleased with its colour, scent and taste. But when you 
have drunk it you will come to death or to suffering 
near unto death. Without due reflection, he might drink 
it; he might not leave it alone. As he was drinking it he 
would be pleased with its colour, scent and taste. But, 
having drunk it he would come to death or to suffering 
near unto death. Bhikkhus! I declare that the pleasant 
undertaking of religious practice in the present which 
results in unhappiness in the future is similar (to drinking 
that beverage). (2) 

484. Bhikkhus! Here is another simile. Sup¬ 
pose there were some stinking cattle-urine infused with 
various medicines. There might come along a man suf¬ 
fering from jaundice when someone might speak to him 
thus: “My good man! This is stinking cattle-urine in¬ 
fused with various medicines. Drink it if you like. As 
you drink it, you will not be pleased either with its 
colour, or its scent, or its taste. But when you have 
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drunk it you will become well and happy.” With due 
reflection, he might drink it; he might not leave it alone. 
As he -vas drinking it, he would not be pleased v-ith its 
colour, scent and taste. Having drunk it he would be¬ 
come well and happy. Bhikkhus! I declare that the 
unpleasant undertaking of religious practice in the present 
which results in happiness in the future is similar (to 
drinking medicated stinking cattle-urine). (3) 

485. Bhikkhus! Here is another simile. Sup¬ 
pose there were a mixture of milk-curds, honey, butter 
and molasses. There might come along a man suffering 
from bleeding dysentry when someone might speak to 
him thus: “My good man! This is a mixture of milk- 

ft 

curds, honey, butter and molasses. Drink it if you like. 
As you drink it you will be pleased with its colour, 
scent and taste. And when you have drunk it, you will 
become well and happy.” With due reflection, he might 
drink it; he might not leave it alone. As he was drinking 
it he would be pleased with its colour, scent and taste. 
Having drunk it he would become well and happy. 
Bhikkhus! I declare that the pleasant undertaking of 
religious practice in the present which results in happi¬ 
ness in the future is similar (to drinking that mixture). 

( 4 ). 

486. Bhikkhus! just as at the end of the rainy 
season, in the season of sarndn, when the sun arises in 
the clear cloudless sky, driving away darkness in the 
whole firmament, it shines forth and is bright and bril¬ 
liant, even so, bhikkhus, this pleasant undertaking of 
religious practice in the present which results in happi¬ 
ness in the future, drives out the other views of many 
samarjas and brahmanas (who are outside the Teaching), 
and shines forth bright and brilliant. 

Thus spoke the Bhagava. Delighted, those bhikkhus 
rejoiced in what the Bhagava had said. 

lind of the Mahadhammasamadana Suita, 

the sixth in this vagga. 
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7. vrMAMSAKA SUTTA 

Discourse on Investigating into the Nature of 

the Tathagata 

487. Thus have I heard: 

At one time the Bhagava was staying at the 
Jetavana monastery of Anathapiqcjika in SavatthT. Then 
the Bhagava addressed the bhikkhus thus: “Bhikkhus”. 
And the bhikkhus responded to the Bhagava, saying: 
“Venerable Sir!” The Bhagava spoke thus: 

Bhikkhus! A bhikkhu, not knowing the course of 
other people’s mind and seeking to inquire (into it) 
should make an investigation to know whether the 
Tathagata is the Perfectly Self-Enlightened One or not. 

Venerable Sir, (said the bhikkhus), for us the 
Bhagava is the source, the Bhagava is the conductor, 
the Bhagava is the repository of the dhammas. Indeed, 
Venerable sir, we make the request: May the Bhagava 
himself explain the meaning of what the Bhagava had 
said. Having heard (the explanation from) the Bhagava*; 
the bhikkhus will bear it in mind. 

Bhikkhus! In that case, listen and pay good 
attention, I shall speak. 

“Very well, Venerable Sir,” replied those bhikkhus. 
And the Bhagava spoke thus: 

488. Bhikkhus! A bhikkhu, not knowing the 
course of other people’s mind but seeking to inquire 
(into it) should make an investigation regarding two 
dhammas that can be cognized by the eye and by the 
ear in the Tathagata thus: “Do impure dhammas 1 cogni¬ 
zable by the eye and by the ear exist in the Tathagata 
or not? Having investigated the matter in this way, he 
comes to know thus: Impure dhammas cognizable by the 
eye and by the ear do not exist in the Tathagata.” 

I. impure dhamraa: Sarrikilitha: dhammas associated with 
kilesa, defilement. 
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When, on investigation, he comes to know thus: 
“Impure dhammas cognizable by the eye and by the ear 
do not exist in the Tathagata,” he makes further inves¬ 
tigation, thinking: “Do mixed dhammas 2 cognizable by 
the eye and by the ear exist in the Tathagata or not?” 
Having investigated the matter in this way, he comes to 
know thus: “Mixed dhammas cognizable by the eye and 
by the ear do not exist in the Tathagata.” 

When, on investigation, he comes to know thus: 
“Mixed dhammas cognizable by the eye and by the ear 
do not exist in the Tathagata,” he makes further inves¬ 
tigation, thinking: “Do pure dhammas cognizable by the 
eye and by the ear exist in the Tathagata or not?” 
Having investigated the matter in this way, he comes to 
know thus: “Pure dhammas cognizable by the eye and 
by the ear do exist in the Tathagata.” 

When, on investigation, he comes to know thus: 
“Pure dhammas cognizable by the eye and by the ear do 
exist in the Tathagata,” he makes further investigation, 
thinking: “Has this Venerable One been endowed with 
these meritorious dhammas for a long time or just for 
the time being?” Having investigated the matter in this 
way, he comes to know thus: This Venerable One has 
heen endowed with these meritorious dhammas for a 
long time, and not just for the time being”. 

When, on investigation, he comes to know thus: 
“This Venerable one has been endowed with these 
meritorious dhammas for a long time and not just for the 
time being” he makes further investigation, thinking: 
“Has this Venerable bhikkhu attained to fame and come 
to possess a large following? Does he incur any fault on 
that account?” Bhikkhus! So long as a bhikkhu has not 
yet attained to fame and has not come to possess a large 

2. mixed dhamma: Vilimissa dhamma: A mixture of purity 
and impurity depending on moral behaviour that is meritori¬ 
ous at times and demeritorious at other times. 
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following, no fault is incurred by him on that account; 
but when he has attained to fame and come to possess 
a large following, some faults are incurred by him. 

Having investigated the mater in this way, (the 
inquirer) comes to know thus: “This bhikkhu has at¬ 
tained to fame and come to possess a large following, 
but no fault is incurred by him on that account. 

When, on investigation, he comes to know thus: 
“The Venerable Bhikkhu has attained to fame and come 
to possess a large following, but no fault is incurred by 
him on that account,” he makes further investigation, 
thinking: “Does this Venerable One refrain (from evil) 
out of fearlessness or refrain (from evil) out of fear? 3 
Does he not enjoy pleasures of the senses since attach¬ 
ment is absent in him with the destruction of attach¬ 
ment?” Having investigated the matter in this way he 
comes to know thus: “This Venerable One refrains 
(from evil) out of fearlessness and does not refrain (from 
evil) out of fear. He does not enjoy the pleasures of the 
senses since attachment is absent in him with the de¬ 
struction of attachment.” 

Bhikkhus! If others raised this question to that 
bhikkhu thus: “What is the fact and what the inference 
on which your statement is based in saying: ‘This 
Venerable One refrains (from evil) out of fearlessness 
and does not refrain (from evil) out of fear and he does 
not enjoy the pleasures of the senses since attachment is 
absent in him with the destruction of attachment?’ ”, he 
should answer them thus: “(Endowed as he is) with 
such qualities, this Venerable One, living in the com- 

3. There are four kinds of fear: Fear of kilesa, defilements, fear 
ol rounds of suffering, fear of falling into bad destinations 
and fear of reproach. Common worldlings are beset with four 
tears and sekhas ft hose under training in the dhamma) with 
three excepting the fear of a bad destination. An arahal has 
none of them. 
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pany of bhikkhus or living alone, does not, because of 
those qualities, despise this or that bhikkhu among those 
who conduct themselves well, or those who do not 
conduct themselves well or, among those leading a 
group, or among those apparently involved with material 
possessions, or among those untainted by any material 
possession. In the very presence of the Bhagava, I have 
heard, and noted what I have heard, (him say) thus: ‘I 
refrain (from evil) out of fearlessness and do not refrain 
(from evil) out of fear. I do not enjoy the pleasures of 
the senses since attachment is absent in me with the 
destruction of attachment.’ ” 

489. Bhikkhus! Herein the inquiring bhikkhu 
should question the Tathagata himself further thus: “ Do 
impure dhammas cognizable by the eye and by the ear 
exist in the Tathagata or not?” Bhikkhus! If the Tathagata 
were to answer this, he would have answered: ‘‘Impure 
dhammas cognizable by the eye and by the ear do not 
exist in the Tathagata.” 

He should question the Tathagata: “Do mixed 
dhammas cognizable by the eye and by the ear exist in 
the Tathagata or not?” Bhikkhus! If the Tathagata were 
to answer this,he would have answered: “Mixed dhammas 
cognizable by the eye and by the ear do not exist in the 
Tathagata.” 

He should question the Tathagata: “Do pure 
dhammas cognizable by the eye and by the ear exist in 
the Tathagata or not?” Bhikkhus! If the Tathagata were 
to answer this, he would have answered: “ Pure dhammas 
cognizable by the eye and by the ear do exist in the 
Tathagata. This practice of morality (Slla) is my path; it 
is the sphere of my mind; and I have no attachment to 
it.” 

Bhikkhus! A disciple should approach a teacher 
who teaches in this manner so as to hear the dhamma. 
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That Teacher, bhikkhus, teaches the dhamma each one 
of which gets higher and higher, and nobler and nobler, 
comparing the black dhamma with the white, dhamma; 
and comparing the white dhamma with the black dhamma. 
In so far as, bhikkhus, that bhikkhu gains supernormal 
knowledge of certain dhammas that the Teacher teaches 
the dhamma each one of Which gets higher and higher, 
and nobler and nobler, comparing the black dhamma 
with the white dhamma and comparing the white dhamma 
with the black dhamma, he comes to the accomplish¬ 
ment in the dhamma. 

And he puts his faith in the Teacher, thus: 
“Perfectly Self-enlightened is the Bhagava, well-expounded 
is the dhamma by the Bhagava, endowed with the right 
practice is the Order of the bhikkhus. 

And, bhikkhus, if oihers raised this question to 
that bhikkhu thus: “What is the fact and what the 
inference on which your statement is based in saying: 
‘Perfectly Self-enlightened is the Bhagava, well-expounded 
is the dhamma by the Bhagava, endowed with the right 
practice is the Order of bhikkhus,’ that bhikkhu should 
answer them thus: ‘Your Reverences! I have approached 
the Teacher to hear the dhmma, and the Teacher teaches 
the dhamma each one of which gets higher and higher, 
and nobler and nobler, comparing the black dhamma 
with the white dhamma and comparing the white dhamma 
with the black dhamma. Your Reverences! In so far as 
I gain supernomal knowledge of certain dhammas that 
the Teacher teaches the dhamma each one of which gets 
higher and higher, and nobler and nobler, comparing the 
black dhamma with the white dhamma; and comparing 
the white dhamma with the black dhamma, 1 come to 
the accomplishment in the dhamma. And so I put my 
faith in the Teacher, thus: ‘Perfectly Self-enlightened is 
the Bhagava, well-expounded is the dhamma by the 
Bhagava, endowed with the right practice is the Order 
of bhikkhus’ ”. 
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490. Bhikkhus! whoever has his faith estab- 

i 

lished in the Tathagata, remaining rooted in it on the 
strength of these facts, these words and these sentences, 
is said to have faith with reason, based on Sotapatti 
Magga, the Path of a Stream-winner, firm and unshakeable 
by a samaqa or a brahman a, or a deva, or a Mara, or 
a Brahma or by any other in this world. 

Thus, bhikkhus, this is how an investigation into 
the nature of the Tathagata is made. Thus should the 
Tathagata be investigated as to his true nature. 

Thus spoke the Bhagava and those bhikkhus, 
delighted, rejocied in what the Bhagava had said. 

End of Vlmarrtsaka Sutta, 
the seventh in this vagga. 


8. KOSAMBIYA SUTTA 
Discourse Made to Bhikkhus of KosambI 

491. Thus have I heard: 

At one time the Bhagava was residing at 
Gositarama manastery of KosambI. At that time bhikkhus 
of KosambI live being argumentative, quarrelsome and 
discordant, and thrusting at one another with the spear 
of words. They make no attempts to get an understand¬ 
ing among themselves and never reach an understanding. 
Neither can they make one another see reason nor do 
they come to see reason themselves. 

Then a certain bhikkhu approached the Bhagava; 
having approached and paid his respects to the Bhagava, 
he sat in a suitable place. Having sat in a suitable place 
he spoke to the Bhagava thus: “Venerable Sir! These 
bhikkhus of KosambI, live being argumentative, quarrel¬ 
some, discordant, and thrusting at one another with the 
spear of words. They make no attempts to gel an 
understanding among themselves and never reach an 
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understanding. Neither can they make one another see 
reason nor do they come to see reason themselves.” 

Then the Bhagava -aid to a certain bhikkhu: 
“Come bhikkhu, go -and tell those bhikkhus in my 
words: The Teacher summons you, revered ones.” Re¬ 
plying, “Very well. Sir,” to the Bhagava, that bhikkhu 
approached those bhikkhus and, having approached, said 
to them: “The Teacher summons you, revered ones.” 
Those bhikkhus responded: “Very well,” to him and 
approached the Bhavaga. Having approached and paid 
their respects to the Bhagava, they sat in a suitable 
place. The Bhagava spoke thus to those bhikkhus who 
had seated themselves. 

Bhikkhus, (asked the Bhagava), is it true that 
you live being argumentative, quarrelsome, discordant, 
and thrusting at one another with the spear of words; 
that you make no attempts to get an understanding 
among yourselves and never reach an understanding, 
and that you cannot make one another see reason nor do 
you come to see reason yourselves. 

“It is so,” Venerable Sir, (they replied). 

Bhikkhus! What do you think of this? Bhikkhus, 
at the time when you live being argumentative, quarrel¬ 
some, discordant, and thrusting at one another with the 
spear of words, is it evident that there is loving-kindness 
in deeds regarding companions in the Noble Practice 

either in their presence or in their absence? . loving 

kindness in words ...p... loving-kindness in thought re¬ 
garding companions in the Noble Practice either in their 
presence or in their absence? 

“No, Venerable Sir.” 

Bhikkhus, it is to be said that at the time when 
you live being argumentative, quarrelsome, doscordant 
and thrusting at one another with the spear of words, it 
is evident that there is no loving-kindness in deeds 
regarding companions in the Noble Practice either in 
their presence or in their absence. loving-kindness in 
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words. loving-kindness in thought regarding the com¬ 

panions in the Noble Practice either in their presence or 
in their absence. 

That being so, seeing what and knowing what, 
you, empty men, live being argumentative, quarrelsome, 
discordant and thrusting at one another with the spear of 
words; you make no attempt to get an understanding 
and you never reach an understanding; you neither make 
one another see reason nor do you come to see reason 
yourselves. You, empty men! This will be to your 
disadvantage and suffering for a long time. 

492. Then the Bhagava addressed the bhikkhus, 
saying: Bhikkhus! There are six memorable dhammas 
which tend to affection, which tend to respect, and 
which arc conducive to fraternity, concord, harmony and 
unanimity. What are the six? In this Teaching, bhikkhus, 
it is evident to that bhikkhu that there is loving-kindness 
in deeds regarding companions in the Noble Practice 
either in their presence or in their absence. This is a 
memorable dhamma which tends to love, which tends to 
respect and which is conducive to fraternity, concord, 
harmony and unanimity. (1) 

And again, bhikkhus, it is evident to a bhikkhu 
that there is loving-kindness in words regarding compan¬ 
ions in the Noble Practice either in their presence or in 
their absence. This also is a memorable dhamma which 
tends to affection which tends to respect and which is 
conducive to fraternity, concord, harmony and unanim¬ 
ity. (2) 

And again, bhikkhus, it is evident to a bhikkhu 
that there is affection in thought regarding companions 
in the Noble Practice either in their presence or in their 
absence. This also is a memorable dhamma which tends 
to affection, which tends to respect and which is con¬ 
ducive to fraternity, concord, harmony and unanimity.(3) 

And again, bhikkhus, when a bhikkhu righ¬ 
teously receives righteous offerings, to say the least, 
even the contents of his alms-bowl, he shares them with 
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his virtuous companions in the Noble Practice, without 
making use of them apart from the others. This also is 
a memorable dhamma which tends to affection, which 
tends to respect and which is conducive to fraternity, 
concord, harmony and unanimity. (4) 

And again, bhikkhus, a bhikkhu, having become 
one remains abiding in unity with his companions in the 
Noble Practice either in their presence or in their ab¬ 
sence, those moral precepts which are unbroken, intact, 
unspotted, unblemished, and which lead to liberation 
(from slavery to craving), which are praised by the wise, 
which are not subject to craving and wrong views, and 
which are conducive to concentration of mind. This also 
is a memorable dhamma which tends to affection in 
which tends to respect, and which is conducive to 
fraternity, concord, harmony and unanimity. (5) 

And again, bhikkhus, a bhikkhu remains abiding 
in unity with his companions in the Noble Practice 
either in their presence or in their absence, in the noble 
view which leads to Nibbana and which truly leads one 
who acts upon it to the utter destruction of dukkha. This 
also is a memorable dhamma which tends to affection, 
which tends to respect, and which is conducive to 
fraternity, concord, harmony and unanimity. (6) 

Bhikkhus! These are the six memorable dhammas 
which tend to love, which tend to respect, and which 
are conducive to fraternity, concord, harmony and una¬ 
nimity. 

And, bhikkhus, of these six memorable dhammas, 
this noble view which leads to Nibbana and which truly 
leads one who acts upon it to the utter destruction of 
dukkha is supreme, a rallying point, a meeting place. 

It is, bhikkhus, as if in a pinnacled house that 
peaked roof is the point where all the structural parts of 
the roof come together, even so is this noble view 
which leads to Nibbana and which truly leads one who 
acts upon it to the utter destruction of dukkha is su¬ 
preme, a rallying point, a meeting place. 
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493. Bhikkhus! In what manner does the noble 
view lead one to Nibbana and truly lead one who acts 
upon it to the utter destruction of dukkha? In this 
Teaching, bhikkhus, a bhikkhu, having gone to a forest, 
or to the foot of a tree, or to a secluded place, reflects 
thus: “Is there any upsurge (of defilement) within myself 
that remains not dispelled whereby I am unable to know 
or see things in their reality?” 

Bhikkhus! A bhikkhu suffers from the upsurge of 
the defilements if his mind is possessed by sense-desire. 
Bhikkhus! A bhikkhu suffers from the upsurge of defile¬ 
ments if his mind is possessed by malevolence. Bhikkhus! 
A bhikkhu suffers from the upsurge of defilements if his 
mind is possessed by sloth and topor. Bhikkhus! A 
bhikkhu suffers from the upsurge of defilements if his 
mind is possessed by restlessness and worry. Bhikkhus! 
A bhikkhu suffers from the upsurge of defilements if his 
mind is possessed by doubt. Bhikkhus! A bhikkhu suf¬ 
fers from the upsurge of defilements if he is given to 
speculation of the world. Bhikkhus! A bhikkhu suffers 
from the upsurge of defilement if he is given to specu¬ 
lation of the world beyond. Bhikkhus! A bhikkhu suf¬ 
fers from the upsurge of defilements if he, lives being 
argumentative, quarrelsome, discordant, and thrusting at 
one -another with the spear of words. That bhikkhu 
knows thus: “There is no upsurge of defilements within 
myself that remains not dispelled whereby I am unable 
to know or see things in their reality. I have set my 
mind on the realization of the Truth.” He has attained 
this first knowledge that is noble, supramundane, not 
Shared by worldlings. 

494. Bhikkhus! And again, an ariya disciple 
reflects thus: “Have I who have resorted to, developed 
and repeatedly practised this view, gained the tranquil¬ 
lity of mind and the extinction of all defilements?” Then 
he comes to know thus: “I who have resorted to, devel¬ 
oped and repeatedly practised this view, have gained the 

m 

tranquillity of mind and the extinction of all defilements. 
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He has attained this second knowledge that is noble, 
supramundane, not shared by worldlings. 

495. And again, bhikkhus, an ariya disciple 
reflects thus: “Is there any samana or brahmana outside 
this Teaching who is possessed of the view that I am 
possessed of?” Then he comes to know thus: “There is 
no other samana or brahmana outside this Teaching who 
is possessed of the view that I am possessed of’. He has 
attained this third knowledge that is noble, supramundane, 
not shared by worldlings. 

496. And again, bhikkhus, an ariya disciple 
reflects thus: “I am possessed of the same kind of nature 
of a person who is endowed with the right view.” 

Bhikkhu! What is the kind of nature that a 
person who is endowed with the right view possesses? 
A person who is endowed with the right view, even 
when he has fallen into an offence which can be atoned 
for, makes his rehabilitation from that offence known by 
a confession, disclosure or declaration before the Teacher 
or before wise companions in the Noble Practice. Hav¬ 
ing thus made the confession, disclosure or declaration, 
he comes to restraint in future. This is the kind of nature 
that a person who is endowed with the right view 
possesses. 

Bhikkhus! Just as a young and ignorant child 
lying on its back draws back its hands and feet if it has 
touched live coals, even so a person, having fallen into 
an offence which can be atoned for, makes his rehabili¬ 
tation known by a confession, disclosure or declaration 
before the Teacher or before wise companions in the 
Noble Practice and comes to restraint in the future after 
having made the confession, disclosure or declaration. 
This is the same kind of nature of a person who is 
endowed with the right view. 

And that disciple knows thus: “I am possessed of 
the same kind of nature of a person who is endowed 
with the right view. He has attained this fourth 
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knowledge that is noble, supramundane, not shared by 
worldlings. 

497. And again, bhikkhus, an ariya disciple 
reflects thus: “I am possessed of the same kind of nature 
of a person who is endowed with the right view.” 

Bhikkhus! What is the kind of nature that a 
person who is endowed with the right view possesses? 
Bhikkhus! A person who is endowed with the right 
view, even though he attends to the affairs of his 
companions in the Noble Practice, whether great or 
small, he keeps a keen desire for the development of 
training in higher morality, training in higher thought 
and training in higher wisdom. 

Bhikkhus! Just as a cow with a calf feeds on the 
grass keeping an eye on its young, even so the person 
who is endowed with the right view, as he is attending 
to the affairs of his companions in the Noble Practice, 
whether great or small, keeps a keen desire for the 
development of training in higher morality, training in 
higher thought and training in higher wisdom. 

And that disciple knows thus: “I am possessed of 
the same kind of nature of a person who is endowed 
with the right view”. He has attained this fifth knowl¬ 
edge that is noble, supramundane, not shared by world¬ 
lings. 

498. And again, bhikkhus, an ariya disciple 
reflects thus: ‘‘I am possessed of the kind of strength of 
a person who is endowed with the right view. 

Bhikkhus! What is the kind of strength that a 
.person who is endowed with the right view possesses? 
Bhikkhus! A person who is endowed with the right 
view, when the dhammavinaya (Doctrine and Discipline) 
proclaimed by the Tathagata is taught, listens to it with 
a keen desire, paying good attention, with his mind fully 
absorbed in it, with attentive ear. This is the kind of 
strength possessed by a person endowed with the right 
view. He knows:” 1 am possessed of the kind of strength 



668 (v) Cu l ay am aka Vagga 

of a person who is endowed with the right view.” He 
has attained this sixth knowledge that is noble, 
supramundane, not shared by worldlings. 

499. And again, bhikkhus, an ariya disciple 
reflects thus: “ I am possessed of the kind of strength of 
a person who is endowed with the right view.” 

Bhikkhus! What is the kind of strength that a 
person who is endowed with the right view possesses? 
Bhikkhus! A person endowed with the right view, when 
the dhammaviniya ( Doctrine and Discipline) proclaimed 
by the Tathagata is taught, acquires understanding of the 
meaning, acquires understanding of the doctrine and 
acquires delight derived from the doctrine. This is the 
kind of strength possessed by a person who is endowed 
with the right view. He knows: “I am possessed of the 
kind Of strength of a person who is endowed with the 
right view”. He has attained this seventh knowledge that 

is noble, supramundane, not shared by worldlings. 

• ,<• 

500. Bhikkhus! The nature of an ariya disciple 
accomplished in these seven factors has been well sought 
after for the realization of the fruit of a Stream-winner. 

Bhikkhus! An ariya disciple accomplished in these 
seven factors is endowed with the fruit of a Stream- 
winner. 

Thus spoke the Bhagava. Delighted, those bhikkhus 
rejoiced in what the Bhagava had said. 

End of Kosambiya Sutta, 
the eight in this vagga. 



9. BRAHMANIMANTANIKA SUTTA 

Discourse Containing an Invitation by Brahma 

501. Thus have I heard: 

At one time the Bhagava was residing at the 
Jetavana monastery of Anathapii^ika in Savatthi. Then 
the Bhagava addressed the bhikkhus, saying: “Bhikkhus!” 
and those bhikkhus replied: “Venerable Sir!” Then the 
Bhagava spoke these words: Bhikkhus! Once I was 
staying at the root of a great sal-tree in the Subhaga 
grove near UkkaUha city. At that time, bhikkhus, an evil 
view arose in the Brahma Baka, like this: “This (brahma- 

world) is permanent, it is stable, it is eternal, it is 

» 

complete and it is not subject to dissolution. Indeed, 
here, in this (brahma-world), no one is reborn; no one 
ages; no one dies; no one falls into dissolution; no one 
arises again; and there is no other deliverance higher 
than this (brahma-world).” 

Then, bhikkhus, having known with my mind 
what was in the mind of the Brahma, Baka, I vanished 
from the root of the great sal-tree in the Subhaga grove 
near UkkaUha and appeared in that brahma-world in the 
instant just as a strong man stretches out his bent arm or 
bends his outstretched arm. 

Bhikkhus! Seeing me coming in the distance, the 
Brahma Baka, said thus: “Come, friend, good is your 
coming, l-riend! Only after a long time do you have the 
occasion to visit this (brahma-world). This (brahma- 
wold) is permanent, it is stable, it is eternal, it is 
complete and it is not subject to dissolution. Here, in 
this (brahma-world) no one is reborn; no one ages; no 
one dies; no one falls into dissolution; no one arises 
again; and there is no other deliverance higher than 
this(brahma-world).” 

Bhikkhus! As this had been thus said, I spoke to 
the Brahma Baka, thus: 
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Friends! Indeed the Brahma Baka is overcome 
with ignorance! Indeed the Brahma Baka is overcome 
with ignorance! He says “ permanent,” which is imper¬ 
manent; he says “stable” which is unstable; he says 
“eternal,” which is not eternal; he says “complete,” 
which is not complete; he says “not subject to dissolu¬ 
tion,” which is subject to dissolution. He says: “Here in 
this ( brahma-world ), no one is reborn; no one ages; no 
one dies; no one falls into dissolution; no one arises 
again whereas one is reborn, one ages, one dies, and 
one falls into dissolution and one arises again. And 
although there is another deliverance higher than this 
(brahma-world) he says there is no other deliverance 
higher than this (brahma-world). 

502. Then, bhikkhus, Mara, the Evil One, en¬ 
tered the body of a retainer, and spoke to me thus: 
“Bhikkhu! Bhikkhu! Do not attack this Brahma Baka! 
Do not attack this Brahma Baka! This Brahma is the 
great Brahma, the conqueror, the unconquered, the all- 
seeing, the subjector of all to his wishes, the omnipotent, 
the maker, the creator, the supreme, the controller, the 
one confirmed in the practice of jhana and father to all 
that have been and shall be. Bhikkhu! There were 
samar]as and bramarjas in the world before you who 
disparaged pathavl, earth-element, and loathed pathavl, 
who disparged apo, water-element, and loathed apo, 
who disparaged tejo, fire-element, and loathed tejo, who 
disparaged vayo, air-element, and loathing vayo, dispar¬ 
aged beings and loathed beings, who disparaged devas 
and loathed devas,who disparged Mara and loathed 
Mara 1 and who disparaged Brahmas and loathed Brahmas. 
They appeared in inferior abodes on the dissolution of 
the body at the cutting off of life. 


1. The Paji Text has “ pajapali,” identified as Mara. 
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“Bhikkhu! There were samarjas and brahmarjas 
in the world before you who praised pathavi and de¬ 
lighted in pathavi, who praised ape and delighted in 
apo, who praised tejo, and delighted in tejo, who praised 
vayo and delighted in vayo,who praised devas and 
delighted in devas, who praised Mara and delighted in 
Mara, who praised Brahmas and delighted in Brahmas. 
They appeared in superior abodes on the dissolution of 
the body at the cutting off of life.” 

“On that account, bhikkhu, let me say this: ‘I 
urge you, friend! Do what the Brahma tells you to do. 
Do not go beyond the words of the Brahma. If you, 
bhikkhu, go beyond the words of the Brahma, you will 
be like unto a man who staves off the approaching- glory 
with a stick, or like unto a man who, falling down a 
steep cliff, fails to get hold of the ground with his hands 
and feet. I urge you, friend! Do what the Brahma tells 
you to do. Do not go beyond the words of the Brahma. 
Do not you, bhikkhu, see the company surrounding the 
Brahma?” 

Bhikkhus! Thus did Mara, the Evil One, instigate 
me to become one among the company of the Brahma. 

When it was said thus, bhikkhus, I spoke to 
Mara, the Evil One, thus: 

“ I know you. Evil One. Do not think: ‘He does 
not know me.’ Mara, you are the Evil One! The 
Brahma, the Brahma’s companions and the Brahma’s 
retainers- all are in your grasp; all fall a prey to your 
will. Indeed, Evil One, you are (just) thinking: ‘ He is 
also in my grasp; he has fallen a prey to my will.’ But, 
Evil One, I am not in your grasp; I have not fallen a 
prey to your will.” 

503. Bhikkhus! When it was said thus, the 
Brahma Baka, spoke to me thus: “Friend! I say ‘perma¬ 
nent,’ what is permanent; I say ‘stable’ what is stable; I 
say ‘eternal’ what is eternal; I say ‘complete’ what is 
complete; I say ‘not subject to dissolution’ what is not 
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subject to dissolution. I say: ‘ Here in this (brahma- 
wold) no one is reborn, no one ages, no one dies, no 
one falls into dissolution and no one arises again in this 
(brahma-world) no one is reborn, no one ages, no one 
dies, no one falls into dissolution, and no one arises 
again. And I say: ‘There is no other deliverance higher 
than this (brahma-world)’ as indeed there is no other 
deliverance higher than this (brahma-world).” 

“Bhikkhus! There were samarjas and brahmanqs 
in this world before you who practised austerities for a 
term as long as your life. These samaqas and brahmaqas 

t 

would have known thus: ‘There is another deliverance 
higher than this (brahma-world), as indeed there is an¬ 
other deliverance higher than this (brahma-world); they 
would have known thus: ‘There is no other deliverance 
higher than this (brahma-world),’ as indeed there is no 
other deliverance higher than this (brahma-world). There¬ 
fore, bhikkhu, I say unto you: ‘You will never find 
another deliverance higher than this (brahma-world). It 
will but be fatigue and annoyance for you (to find it 
out). Bhikkhu! If you cling deeply to pathavl, you will 
be one who exists close by me, who depends on me 
and, who is subject to whatever I would like to do with 

you. If you cling deeply to apo . to tejo . to vayo 

..... to beings . to devas . to Mara ... to Brahma, 

you will be one who exists close by me, who depends 
on me and who is subject to whatever I would like to 
do with you’”. 

“Brahma, (said the Bhagava), I know this, too, 
thus: ‘If I cling deeply to pathavl, I will be one who 
exists close by you, who depends on you, and who is 
subject to whatever you would like to do with me. If I 

cling deeply to apo. to tejo .to vayo. to beings 

. to devas . to Mara . to Brahma, I will be one 

who exists close by you, who depends on you, and who 
is subject to whatever you would like to do with me.’” 
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“Indeed, Brahma, I know your genesis and I 
know your power thus. ‘The Brahma, Baka, is of such 
great psychic power; the Brahma Baka is of such great 
might; the Brahma Baka is of such great following.’ ” 

“Friend! How do you know my genesis and my 
power: ‘The Brahma Baka is of such great psychic 
power; the Brahma Baka is of such great might; the 
Brahma Baka is of such great fame and following?’ ’’ 

Wherever the moon and the sun 
roam about in the sky, shedding light in 
all directions, to that extent of one thou¬ 
sand world system, your domain of au¬ 
thority extends. 

You know the high and the low, 
the passionate and the dispassionate, this 
world and the other world, the arising 
and passing away of beings in the thou¬ 
sand-world-systems. 

“Brahma! I know your genesis and I know 
your power thus: ‘The Brahma Baka is of such great 
power; the Brahma Baka is of such great might; the 
Brahma Baka is of such great fame and following.’ ” 

504. Brahma, (continued the Bhagava), there is 
another group of beings which you neither know nor 
see but which I know and see. Brahma! There is the 
group of Abhassara Brahma from which you passed 
away and arose here. Having lived (here) for quite a 
long time, memory forsakes you. So you do not know 
and see that sphere of existence, but I know and see it. 
Knowing thus, Brahma, in the matter of knowledge I 
am not just equal to you. How could I be lower than 
you? Indeed, I am higher than you? 

And, Brahma, there is the group of Subhakinha, 

Brahma . the group of Vehapphala Brahama . the 

group of Abhibhu Brahama. You do not know and see 
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that existence, but I know it and see it. Thus, Brahma, 
in the matter of knowledge I am not just equal to you. 
How could I be lower than you? Indeed, I am higher 
than you? Brahma! I know pathavl, the earth, as pathavl; 
and knowing Nibbana that cannot be reached by means 
of pathavl, I am not attached to pathavl, I am not stuck 
in pathavl, I am detached from pathavl, I do not take 
pathavl as mine, I do not assert myself as pathavl. 
Knowing thus, Brahma, in the matter of knowledge, I 
am not just equal to you. How can I be lower than 
you? Indeed, I am higher than you. 

Brahma; I know apo, water, . Brahma! I 

know tejo, fire . Brahma! I know vayo, air . 

Brahma! I know beings . Brahma! I know devas . 

Brahma! I know Mara ..... Brahma! I know Brahma. 

Brahma! I know Abhassara Brahma . Brahma! I 

know Subhakiqha Brahma ..... Brahma! I know 

Vehapphala Brahma.Brahma! I know Abhibhu Brahma 

. Brahma! I know all (the three bhumis) as all; and 

knowing Nibbana that cannot be reached by all these 
means, I am not attached to all, I am not stuck in all, 
I am detached from all, I do not take all as mine, I do 
not assert myself as all. Knowing thus, Brahma, in the 
matter of knowledge, I am not just equal to you. How 
could I be lower than you? Indeed, I am higher than 
you. 

“Friend! If you know Nibbana that cannot be 
reached by all these means, let not your words be just 
an idle talk; let them not be in vain. 

That Nibbana, comprehensible by special apper¬ 
ception, unseeable (by ordinary eye), infinite (being un¬ 
bounded by the limit of arising) and brighter in all 
aspects cannot be reached through pathavl as pathavl, 
through apo as apo, through tejo as tejo, through vayo 
as vayo,through beings as beings, through devas as 
devas, through Mara as Mara, through Brahma as Brahma, 
through Abhassara Brahma as Abhassara Brahma, through 
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Subhakinha Brahma as Subhakinha Brahma, through 
Vehapphala Brahma as Vehapphala Brahma, through 
Abhibhu Brahma as Abhibhu Brahma, or through all as 
all. 

“Look, friend, (said the Brahma Baka), I will 
disappear from your sight”. 

“Brahma! If you are able, disappear from my 

sight.” 

“Bhikkhus! Although the Brahma, Baka was vaunt¬ 
ing: ‘I will disappear from Samaqa Gotama’s sight! I 
will disappear from Samaqa Gotama’s sight!’ he was 
unable to disappear from my sight!” 

When it was said thus, I spoke to the Brahma 
Baka: “Brahma! I will now disappear from your sight.” 

“Friend! If you are able, disappear from my 

sight.” 

Then, bhikkhus, I exercised my supernormal psy¬ 
chic power in such a way that the Brahma, companions 
of the Brahma and retainers of the Brahma, may hear 
my voice but not see me; and having thus disappeared, 
I uttered this stanza: 

“Having seen danger in exist¬ 
ence and the plight of beings in search 
of non- existence, I have no attachment 
to any form of existence, nor to any 
delight in existence.” 

Then, bhikkhus, the Brahma, companions of the 
Brahma and retainers of the Brahma were Filled with 
wonder and amazement, saying: “Wonderful, friends! 
Marvellous, friends! How great is the psychic power of 
Samaqa Gotama. How great is the might of Samaqa 
Gotama. Never have we seen or heard any samaqa or 
brahmaqa of such great psychic power and such great 
might like this Samana Gotama, a Sakyan prince, gone 
forth from the family of Sakyans has pulled out the very 
root of existence of beings who are delighted, happy 
and> satisfied with existence.” 
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505. Then, bhikkhus, Mara, the Evil One, en¬ 
tered the body of a certain retainer of the Brahma and 
said to me thus: 

“Friend! If you understand thus, if you Penetrat- 
ingly know thus, do not induce disciples nor recluses; 
do not teach the dhamma to disciples nor to recluses; do 
not have Attachment for disciples nor for recluses. Bhikkhu! 
There were samar)as and brahman as in the world before 
you, who professed themselves to be arahats (having 
made an end of kilesa, defilements) and perfectly self- 
enlightened ones. They induced the disciples and re¬ 
cluses. They taught (the dhamma) to disciples and to 
recluses. They had attachment for disciples and to re¬ 
cluses. They, having induced the disciples and recluses, 
having taught (the dhamma) to disciples and to recluses, 
and having attachment for disciples and recluses,appeared 
in inferior abodes on the dissolution of the body at the 
cutting off of life. 

Bhikkhu! There were samapas and bramaqas, in 
the world before you,who professed themselves to be 
arahats and perfectly self- enlightened ones. They did 
not induce the disciples and recluses. They did not teach 
(the dhamma) to disciples and to recluses. They did not 
have attachment for disciples and for recluses. They, not 
having induced the disciples and recluses, not having 
taughts (the dhamma) to disciples and to recluses, not 
having attachment for disciples and for recluses, ap¬ 
peared in superior abodes on the dissolution of the body 
after the cutting off of life. So I urge you, bhikkhu. 
Friend, live unconcerned, at ease and comfort here and 
now. Not teaching (the dhamma) is good. Friend, do not 
instruct others.” 

Bhikkhus! When Mara, the Evil One has said, I 
spoke to him thus: 

“Evil Mara! I know you. Do you not think: ‘ He 
does not know me.’ Evil One! You are Mara. You do 
not say this, Evil Mara, because you are compassionate 
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towards me. You say this, Evil One, because you are 
not compassionate towards me. You, Evil One, think 
thus: ‘Those who listen to the dhamma taught by Samaqa 
Gotama will go beyond my sphere’. 

Evil Mara! Those samaqas and brahmanas, not 
perfectly self-enlightened, professed: ‘We are Perfectly 
Self-enlightened Ones’, Evil Mara, as for me, having 
been perfectly self-enlightened, I do profess: ‘ I am a 
Perfectly Self-enlightened One.’ 

Evil Mara! Whether a Tathagata teaches the 
dhamma to disciples or does not teach the dhamma to 
disciples, he remains a Tathagata. Evil One! Whether a 
Tathagata induces the disciples or does not induce the 
disciples he remains a Tathagata. Why is it so? It is 
because, Evil One, in a Tathagata, asavas which are 
connected with the defilements, bringing about repealed 
existence, causing distress, resulting in dukkha and mak¬ 
ing for rebirth, ageing and death in the future are got rid 
of, cut off at the root, made them like a palm-tree 
stump, rendered incapable of coming into being again 
and made impossible to arise in the future. 

Evil Mara! Just as a plam-tree, cut off at the 
root, cannot grow again, even so, in a Tathagata, asavas 
which are connected with the defilements, conducive to 
repeated becoming, causing distress, resulting in dukkha, 
and making for rebirth, ageing and death in the luture 
are got rid of, cut off at the root, made like a palm-tree 
stump, rendered incapable of coming into being again 
and made impossible to arise in the luture.” 

Since this discourse disenables Mara to make 
rejoinder and since it contains an invitation by the 
Brahma, it is called Brahmanimantanika Sutta. 

End of Brahmanimantanika Sutta, 
the ninth in this vagga. 



(v) Cu l ay am aka Vagga 

10. MARATAJJAN'IYA sutta 

Discourse wherein Mara was Threatened 

506. Thus have I heard: 

At one time the Venerable Mahamoggallana was 
staying ii^ the deer park called Besakaja near the town 
of Susumaragira in the Bagga country. At that time the 
Venerable Mahamoggallana was taking a walk in the 
open. Then Mara, the Evil One, entered the bowels of 
the Venerable Mahamoggallana and occupied the stom¬ 
ach. So it occurred to the Venerable Mahamoggallana 
thus: “Why, my stomach is heavy; it appears to be full 
of pea-soup.” 

Then the Venerable Mahamoggallana, having come 
down from the walking place and entered the monastery, 
sat on the prepared seat and gave proper attention to 
himself. When he saw that the evil Mara had entered 
the bowels and occupied the stomach. Then he spoke 
thus to Mara, the Evil One: 

“ Get out, Evil One! get out. Evil One! Do not 
annoy the Tathagata or the Tathagata’s disciple; Let it 
not be for the disadvantage and misery to you for a long 
time.” 

Then Mara, the Evil One, thought thus: 

“Without knowing and seeing me, this samaqa is 
telling me: ‘Gel out. Evil One! Gel out, Evil One! Do 
not annoy the Tathagata or the Tathagata’s disciple; let 
it not be for the disadvantage and misery to you for a 
long time.’ Not even his Teacher could know me so 
quickly. How can this disciple know me?” 

Then the Venerable Mahamoggallana spoke to 
Mara, the Evil One, thus: 

“Evil Mara! I do know you. Do not you think: 
‘He does not know me.’ Evil One! You are Mara. It 
has occurred to you, Evil One, thus: ‘Without knowing 
and seeing me, this samarja is telling me: Get out, Evil 

6 7 s 



6 79 


70. Maralajjamya Suita 

One! get out, Evil One! Do not annoy the Tathagata or 
the Tathagata’s disciple; let it not he for the disadvan¬ 
tage rnd misery to you for a long time. Not even his 
Teacher could know me so quickly. How can this 
disciple know me?’ ” 

Thereupon, this thought occurred to Mara, the 
Evil One: 

“Knowing me and seeing me, this samaqa speaks 
thus: ‘Get out, Evil One! get out. Evil One! Do not 
annoy the Tathagata or the Tathagata’s disciple; let it 
not be for the disadvantage and misery to you for a long 


Then Mara, the Evil One, came out through the 
mouth of the Venerable Mahamoggallana and stood 
■ behind the door-leaf. 

507. Seeing Mara, the Evil One, standing be¬ 
hind the door-leaf, the Venerable Mahamoggallana said 
to Mara, the Evil One, thus: 


I do see you. Evil One, here too in this place. 
Do not you think: “He does not see me.” Evil One! 
You are standing behind the door-leaf. Evil One! It so 
happened that I was once the lylara, called Dusl. Then 
I had a sister called Ka}!. You 1 'were her son. (And so) 


9 

you were my nephew. Then there appeared in the world 
KakUsancJha, the Most Exalted, the Homage-Worthy, the 
Perfectly Self-enlightened. Evil One! Kakusamjha, the 
Most Exalted, the Homage-Worthy, the Perfectly Self 
enlightened, had Vidhura and Sanjiva, the pair of dis¬ 
ciples, the most eminent and excellent. Among all the 
disciples of Kakusandha, the Most Ivxalted, the Homage- 
Worthy, the Perfectly Self-enlightened, there was none 
to equal the Venerable Vidhura in leaching the dhamma. 
Eor that reason. Evil One, the Venerable Vidhura was 


known by the name of Vidhura (the Peerless). 

Evil One! The Venerable Sanjiva whether going 
to a forest or to the fool of a tree or to a secluded place, 
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attained to the cessation of perception and sensation 
without much trouble. Once it so happened that the 
Venerable Sanji’ a was sitting at the foot of a tree in a 
secluded place, in the attainment of cessation of percep¬ 
tion and sensation. Then, Evil One, cowherds, shep¬ 
herds, farmers and travellers, seeing the Venerable Safijiva 
sitting at the foot of a tree in the attainment of cessation 
of perception and sensation, thought thus: “ Friends! 

t 

Indeed it is wonderful, indeed it is marvellous that this 
samaqa died sitting. Let us burn (the body).” Then, Evil 
One, those cowherds, shepherds, farmers and travellers 
gathered grass, wood and cowdung, piled them all around 
the body of the Venerable Safijiva, lit the fire and left. 

Then, Evil One, as the night passed, the Vener¬ 
able Safijiva arose from that attainment, shook his robes, 
dressed himself in them in the early morning, took his 

*• C 

alms-bowl and great robe and entered the village in his 
quest for alms-food. When, Evil One, those cowherds, 
shepherds, farmers and travellers saw the Venerable 
Safijiva in his quest for alms-food, thought thus: “Friends! 
Indeed it is wonderful, indeed it is marvellous that this 
samaqa (who) died sitting should come back to life.” 
Evil One, it is because of this incident that the Vener¬ 
able Safijiva came to be known by the name of Safijiva 
(One who has come to life again). 

508. Then, Evil One, this thought occurred to 
the Mara DusI thus: “I do not know either the coming 
or the going of these bhikkhus possessed of morality 
and virtue. It will be good to deceive brahmana-house- 
holders by saying: ‘Come! Abuse, slander, annoy and 
harass the bhikkhus who are possessed of morality and 
virtue.lt is likely that the bhikkhus, thus abused, slan¬ 
dered, annoyed and harassed will change their minds 
thereby affording the Mara DusI a chance to hold sway 
over them. Then, Evil One, the Mara DusI deceived 
brahmin householders by saying: “Come! Abuse, slan- 
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dcr, annoy and harass bhikkhus who are possessed of 
morality and virtue! If you abuse, slander, annoy and 
harass bhikkhus who are possessed ». f morality and 
virtue, that will change their minds thereby affording the 
Mara DusI a chance to hold sway over them. 

Then, Kvil One, those brahmin householders, having 
been deceived by Mara, abused, slandered, annoyed and 
harassed bhikkhus who are possessed of morality and 
virtue, saying: “ These contemptible shaveling bhikkhus 
who are men of low birth, blacks (at heart) and born 
from the instep of Brahma, meditate, intensely meditate, 
more intensely meditate and most intensely meditate, 
saying: “We are meditators, we are meditators,” with 
drooping necks and downcast faces, being stupefied 

“As an owl'waiting for a mouse on the branch 
of a tree meditates, intensely meditates, more intensely 
meditates, and most intensely meditates, even so these 
contemptible shavelings bhikkhus who are men of low 
birth, blacks (at heart), born from the instep of Brahma, 
meditate, intensely meditate, more intensely meditate, and 
most intensely meditate, saying: “ We are meditators, we 
are meditators;” with drooping necks and downcast faces, 
being stupefied.” 

“As a fox waiting for fish on the bank of a river, 
meditates, intensely meditates, more intensely meditates, 
and most intensely meditates, even so these contemptible 
shavelings bhikkhus who are men of low birth, blacks 
(at heart), born from the instep of Brahma, meditate, 
intensely meditate, more intensely meditate, and most 
intensely meditate, saying: “We are meditators, we are 
meditators;” with drooping necks and downcast faces, 
being stupefied.” 

“As a cat wailing for a mouse from the edge of 
a dirt-and-dust heap, meditates, intensely meditates, more 
intensely meditates, and most intensely meditates even so 
these contemptible shavelings bhikkhus who are men of 



682 


(vj C'u l ay am aka Vagga 


low birth, blacks (at heart), born from the instep of 
Brahma, meditate, intensely meditate, more intensely 
meditatv and most intensely meditate, saying: “We are 
meditators, we are meditators;” with drooping necks and 
downcast faces, being stupefied.” 

“As an ass with worn-out shoulder at the edge of 
a dirt-and-dust heap, meditates, intensely meditates, more 
intensely meditates, and most intensely meditates, even 
so, these contemptible shavelings bhikkhus who are men 
of low birth, blacks (at heart), born from the instep of 
Brahma, meditate, intensely meditate, more intensely 
meditate, and most intensely meditate, saying: “ We are 
meditators, we are meditators;” with drooping necks and 
downcast faces, being stupefied.” 

Evil One! Most of the people who passed away 
at that time, on the dissolution of the body after death, 
appeared in miserable existences, in wretched destina¬ 
tions, in states of ruin and in realms of continuous 
suffering. 

509. Then, Evil One, Kakusandha, the Most 
Exalted One, Homage-worthy, Perfectly Self-enlightened 
spoke to the bhikkhus thus: “Bhikkhus! The Mara DusI 
deceived brahmin householders by saying: “Come! Abuse, 
slander, annoy and harass bhikkhus who are possessed 
of morality and virtue! If you abuse, slander, annoy and 
harass bhikkhus possessed of morality and virtue, that 
will change their minds thereby affording the Mara DusI 
a chance (to hold sway over them)” 

Come, bhikkhus! Dwell with a mind associated 


with loving-kindness that suffuses a quarter, likewise a 
second quarter, likewise a third quarter, likewise a fourth 
quarter; and in the same manner all quarters above, 
below and across. Suffusing all quarters in the entire 
world, without any exception, together with its beings 
with whom you can identify yourself, dwell with a mind 


associated 


with loving-kindness that is far-reaching. 



immeasurable. 


free from enmity, without anxiety. 
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Dwell with a mind associated with compassion ... 

with sympathetic joy . with equanimity that suffuses a 

quarter, likewise a second quarter, likewise a third quar¬ 
ter, likewise a fourth quarter; and in the same manner 
all quarters above, below and across. Suffusing all quar¬ 
ters in the entire world, without any exception, together 
with its beings with whom you can identify yourself, 
dwell with a mind associated with equanimity that is far- 
reaching, great, immeasurable, free from enmity, without 
anxiety. 

Then, Evil One, those bhikkhus, having been 
thus instructed and admonished by Kakusandha, the 
Most Exalted One, the Homage-worthy*, the Perfectly 
Self-enlightened went to a forest, or to the foot of a tree, 
or to a secluded plac,, and dwelt with a mind associated 
with loving-kindnes. that suffused a quarter, likewise a 
second quarter, likewise a third quarter, likewise a fourth 
quarter; and in the same manner all quarters above, 
below and across. Suffusing all quarters in the entire 
world, without any exception, together with its beings 
with whom he could identify himself, he dwelt with a 
mind associated with loving-kindness that is far-reaching, 
lofty, immeasurable, free from enmity, without anxiety. 

Those bhikkhus dwelt with a mind associated 
with- compassion ... with sympathetic joy ... with equa¬ 
nimity that suffused a quarter, likewise a second quarter, 
likewise a third quarter, likewise a fourth quarter; and in 
the same manner in all quarters above, below and 
across. Suffusing all quarters in the entire world, without 
any exception, together with beings with whom they 
could indentity themselves, they dwelt with a mind 
associated with equanimity that is far-reaching, lolty, 
immeasurable, free from enmity, without anxiety. 


Arah;ito. another version given by the Burmese Transla¬ 


tion- Tr. 
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510. Then, Evil One, this thought occurred to 
the Mara DQsI: “ Although I am doing all this I do not 
know either the coming or the going of the c e bhikkhus 
who are possessed of morality and virtue. It will be 
good for me to deceive brahmin householders by saying: 
‘Come! Respect, esteem, revere and honour the bhikkhus 
who are possessed of morality and virtue.’ It is likely 
that the bhikkhus thus respected, revered, esteemed, and 
honoured will change their minds thereby affording the 
Mara Dus! a chance ( to hold sway over them).’ ” 

Then, Evil One, the Mara Dus! deceived brahmin- 
householders by saying: “ Come! Respect, esteem, re¬ 
vere and honour the bhikkhus who are possessed of 
morality and virtue. If you respect, revere, esteem and 
honour the bhikkhus who are possessed of morality and 
virtue, that will change their minds thereby affording the 
Mara Dusi a chance ( to hold, sway over them). Then, 
Evil One, those brahmin householders, having been de¬ 
ceived by Mara, respected, revered, esteemed, and honoured 
the bhikkhus who are possessed of morality and virtue. 

Evil One! Most of the poeple who passed away 
at that time, on the dissolution of the body after death, 
appeared in a good destination, the happy world of 
devas. 

511. Then, Evil One, Kakusandha, the Most 
Exalted one, the Homage-worthy, the Perfectly Self- 
enlightened, spoke to the bhikkhus thus: “Bhikkhus! The 
Mara Dus! deceived brahmin householders by saying: 
“Come! Respect, esteem, revere and honour the bhikkhus 
possessed of morality and virtue. It is likely that the 
bhikkhus thus respected, revered, esteemed and honoured 
will change their minds thereby affording the Mara Dus! 
a chance (to hold sway over them).” 

Come, bhikkhus, abide being aware of Toulness 
of the body, perceiving loathsomeness of food, perceiv¬ 
ing dissatisfaction in everything worldly and being aware 
of the impermanence of all conditioned things. 
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Then, Evil One, those bhikkhus, having been 
thus instructed and admonished by Kakusandha, the 
Most Exalted One, the Homage-worthy, the Perfectly 
Slef-enlightened, whether going to a forest or to the root 
of a tree or to a secluded place abided being aware of 
foulness of the body, perceiving loathsomeness of food, 
perceiving dissatisfaction in everything worldly and be¬ 
ing aware of the impermanence of all conditioned things. 

512. Then, Evil Mara, Kakusandha, the Most 
Exalted One, the Homage-worthy, the Perfectly Self- 
enlightened, dressed himself in the morning, carried the 
alms-bowl and great robe and went to the village in his 
quest for alms-food with the Venerable Vidhura as his 
attendant. Then, Evil One, the Mara Dusi, having en¬ 
tered the body of a certain young man, picked up a 
stone and hit the Venerable Vidhura’s head (with it). 
His head split. Then, Evil One, the Venerable Vidhura, 
with blood dripping from his split head, followed close 
by after Kakusandha, the Most Exalted One, the Hom¬ 
age-Worthy, the Perfectly Self-enlightened. Then, Evil 
One, Buddha Kakusandha, the Most Exalted One, the 
Homage-Worthy, the Perfectly Self-enlightened thinking: 
“This Mara Dusi does not know his limit,” looked back 
at him like an elephant (turning around the whole body). 
As the Bhagava looked around, the Mara Dusi fell 
away from his state and got to the great niraya. 

Evil Mara! That great niraya is known by three 

names as Chaphassayatanika, Sarikusamahata and 

% 

paccattavedaniya. 1 Then, Evil One, the guardians of the 
great niraya came to me and said: Friend! When spike 
meets spike in your heart, know you that you will be 
cooked in the niraya for a thousand years.” And I, Evil 
One, was cooked in the niraya for many years, for 

I. Chaphassayatanika means suffering in all the sixth sensory 
^mpipgements. Sarrikusamahata is so named after their spikes as 
Instruments of torture. Paccatavedaniya means that the infliction 
S^l'pol caused bv any outside force, but by himself. 
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many a hundred years, for many a thousand years. For 
ten thousand years I was cooked in the Ussada niraya, 
in the constituent of the great niraya, experiencing my 
final suffering. And, Evil One, my body in that niraya 
was like that of a man, and my head was like that of 
a fish. 

513. What is the niraya, like 
where Du si, the Mara, was cooked for 
attacking Vidhura, the disciple, and 
Brahmaqa KakusarjcJha, ( the Buddha )? 

The niraya where Dusi, the Mara, 
was cooked for attacking Vidhura, the 
disciple, and Brahmana Kakusancjha, was 
a place where a hundred iron spikes were 
inflict pain on all, each suffering in his 
own way. 

For attacking a bhikkhu, the dis¬ 
ciple of the Buddha, who knows this 
action and its result, you. Dark One (i.e. 

Mara), shall come to dukkha, suffering. 

Mansions like gems of lapis lazuli, 
pleasurable, brilliant and dazzling stand 
for all aeons in the middle of the ocean . 

There, celestial maidens of various colours 
dance. 

For attacking a bhikkhu, the dis¬ 
ciple of the Buddha, who knows this 
fact, you, Dark One, shall come to dukkha, 
suffering. 

Indeed, a bhikkhu, encouraged by 
the Buddha as the bhikkhusarhghas were 
looking on, shook with his toes the ter¬ 
raced building of Migaramata (Visakha). 
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For attacking a bhikkhu, the disciple 
of the Buddha, who knows this fact, you. 

Dark One, shal' come to dukkha, suffering. 

Indeed, a bhikkhu, the disciple of 
the Buddha, shook with his toes the 
Vejayanta palace by force of his psychic 
power, causing terror among the devas. 

For attacking a bhikkhu, the disciple 
of the Buddha, who knows this fact, you, 

Dark One shall come to dukkha, suffering. 

A bhikkhu asked Sakka at the 
Vejayanta palace: “Do you know the lib¬ 
eration due to destruction of craving?” On 
being thus questioned Sakka answered truth¬ 
fully. 

For attacking a bhikkhu, the disciple 
of the Buddha, who knows this fact, you. 

Dark One, shall come to dukkha, suffering. 

A bhikkhu asked the Brahma in 
conclave in the Sudhamma Hall: “Friend! 

Do you, today, still hold the view which 
you held previously? And do you see the 
dazzling light passing beyond the brahma- 
world?” 

And the Brahma answered the ques- 
tions in their sequence truthfully: “Friend! 

Those views which I held formerly is not 
mine now. I see the dazzling light passing 
beyond the brahma-world. Today I realize 
with discrimenation thus: “I am not perma¬ 
nent; I am not eternal.” 

For attacking a bhikkhu, the disciple 
of the Buddha who knows this fact, you. 

Dark One, shall come to dukkha, suffering. 
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A bhikkhu can touch the peak of 
Mount Meru, the Southern Island, the East¬ 
ern Island and the Western Island, and 
Northern Island with the power of Vimokkha 
jhana. 

For attacking a bhikkhu, the disciple 
of the Buddha who knows this fact, you, 
Dark One, shall come to dukkha, suffering. 

Fire does not intend thus: “I will 
burn the fool.” The fool is burnt by Fire 
because he takes hold of it. Even so, Evil 
Mara, since you have attacked the Tathagata, 
you shall be burnt, like the fool who touches 
the fire. 

How now. Evil Mara? Do you think: 
‘‘Evil actions bring nd result?” Mara has 
accumulated demerit because he attacked 
the Tathagata. 

Evil Mara! In course of time the 
evil accumulates for one who does evil.Mara! 
Be weary of attacking the Buddha. Do not 
cherish the desire to harm bhikkhus. 

Thus did a bhikkhu threaten Mara 
in Besakala (pigeon-pea) plantation. De¬ 
jected, Mara vanished at that very place. 

End of Maratajjanlya Sutta, 
the tenth in this vagga. 

End of Cu]ayamaka Vagga, the fifth division. 



Namo tassa bhagavato arahato sammasambuddhassa 
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Doubt, kartkha . 41 

- concerning the Teacher . 185 fn(5) 

- concerning the Dhamma . 185 fn(9) 

- concerning the Sarrigha . 185 fn(10) 

* 

- concerning the practice of training 

oneself . 185 fn(ll) 

Duggati. bad/ wretched destination . 53. 68,70 fn(l), 

213, See also 
Destination 

Dukkha . 21, 300 fn(1) 

- defined . 91 

-, the cause of, defined . 91 

cessation of, defined . 91 

practice leading to the cessation of . 91 

mass of . 178 

- as it really is . 214 

clings to . 358 fn(14) 

-, understand . 358 fn(15) 

-, complete extinction of . 358 

the entire mass of unalloyed . 308, 402 fn( 16) 


E 


Emancipation 

- of mind, (cetovimutti) 69 fn(37) 

- by insight, (pannavitli) 69 fn(38) 

wrong, (micchavimulti) 83 ln(ll) 

indestructible (Arahalta-phala) 311 fn(6) 

with perfect knowledge . 361 

- •'through having no flinging . 361 

through insight (arahalta-phala paiina) . 452 

of mind in which there is neither 

pain nor pleasure 458 

of mind that is signless 458 

- of mind that is measureless 459 

of mind that is voidness 459 
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- of mind that is nothingness . 459 

counterpart of (magga) knowledge . 466 

Existence, jati . 68 In(35) 

the tliree kinds of . 94 fn(18), 453 

fn(21) 

External forms .. 186 tn( 12) 

F 

Factors of enlightenment. Sambojjhahga 

the seven . 27 

Faculties 

restraint of the six . 22 

control over the six .... 347, 349 

Fear and dismay 

-, sixteen ways of countering . 35, 48 

Fetters 

-, the three . 67 fn( 19) 

-, the five . 67 fn(20) 

G 

» 

Goodwill (metta) . 38 

-, thoughts of 210, 459 

Gotama 

- (austere practices of before 

enlightenment) . 377, 38U 

-, refuge in . 56 

H 

Hindrances, nTvaraqas . 41 fn(5) 381, 

383 

J 


Iddhipada. basis of psychic power 
-, the lour bases of 


189 fn( 16) 
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Ignorance (avijja) 

- de fined . 103 

(he causes of . 103 

(he cessation of . 103, 145 fn(I5) 

(he end of latent . 201 

Ignorance worlding . 17 fn(4) 

III will . 38 

the end of latent . 201, 389, 412 

Insight 

- meditation . 65 fn(7) 

vipassana . 340 

- emancipation (Arahatta-phala panna) . 409, 414 

the purpose of . 451 

-, emancipation through . 452 

Intoxicated 

- with material benefits . 307 

- with attainment of perfect morality . 308 

- with attainment of complete 

concentration . 309 

- with attainment of knowledge and 

(divine) sight . 310 


J 

J liana 


% 

attains at will 

66 fn( 12) 

attains without difficulty 

66 fn(3) 

attains without (rouble 

66 fn(14) 

akasanancayatana 

82, 451 

vinnanaheayatana 

82, 451 

akincanhayatana 

82. 451 

nevasannanasanfijiyalana (Neither 

Perception nor Non-perception) 

82, fn(5) 

the first 

381. 465 

the second 

383 

the third 

383 

the fourth 

383 

live factors in the first 

454 

five factors dispelled hv the first 

jha na-meditation 

65 fn(6) 
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K 

Kamma-actions . 53,385, 402, 

403 fn(13) 

Kamasava . 17 fn(9), 386 

Knowledge . 252 tn(2) 

-, wrong (micchanaqa) . 83 fn(9) 

-, right (sammanaqa) . 83 fn(10) 

- vijja, Arahatta Magga Insight . 89 fn(6) 

right, (vipassana insight) .... 177 fn(8) 

-, reflective . 336, 342 

- of liberation . 252 fn(4) 

- distinctive . 381 fn(13) 

L 

Lay disciple . 56 

Lead upwards 

- meritorious actions . 86 fn(17) 

Liberation (from kilesa) . 252 fn(3) 

-, attains . 342 

-, unsurpassed (arahatta-phala) . 465 

Life-principle . 456 

Life-processes . 457 fn(26) 

Loka, the world of phenomena 

-, the doctrine of . 82 

Lord of the Dhamma . 203 

M 

Macchariya, stinginess . 33 fn(ll),71,83 

Mada, vanity . 33, 71 

Madhupiqcjika, round honey-cake . 205 fn(36) 

Magga Insight 

-. attainment of . 54 

(abhinna) . 372, 449 
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Makkha, denigrating others . 33, 71, 83 

Matter 

- rupa, defined . 100 

Malevolence, byapada . 71 fn(4) 

Malevolence intention . 38 

Mana 

- self-conceit . 28 

- latent conceit 201 

Mananusaya 

- latent conceit of ‘I am’ . 89 fn(5), 201 

Material requisites 

heirs of . 29 

Maya, deceit . 33. 63, .71. 83 

Means, akara, lit., way, mode, manner, etc. 205 fn(35) 

Men of virtue . 461, 474 

Mcritoriousness, Kusala 

- defined . 89 

-, root-cause of . 89 

Meritorious result . 363 fn( 18) 

Middle way . 33 

Mind 

- distracted and uncalmed . 40 

- calmed . 40 

-, unsettled and agitated . 47 

-, settled . 51. 54 

-, perfectly pure (citte parisuddhe) . 52, 54, 212 

- unsullied (by defilements) 

(citte anartganc) . 52. 54,212 

- uncontaminated (by defilements) 

(citte vigatupakkilese) . 52, 54, 212 

- malleable (citte mudubhute) . 52, 54, 212 

- ready for application 

(citte kammaniye) . 52. 54. 212 

-, firm (citte thite) . 52. 54. 212 

imperturbable (citte anenjapatle) . 52,54. 212 




























702 


Index 


-, indolent (sarrtkJiitta citta) . 68 tn(25) 

distracted (vikiutta citta) . 68 tn(26) 

-, exalted, (mahaggata citta) . 68 tn(27) 

unexalted, (amahaggata citta) . 68 fn(28) 

inferior, (sa-uttara citta) . 68 fn(29/30) 

concentrated, (Samahita citta) . 68 tn(31) 

-, unconcentrated, (asamahita citta) . 68 fn(32) 

liberated, (vimutta citta) . 68 fn(33) 

unliberaled, (avimulta citta) . 68 fn(34) 

-, the (three) impurities of the . 175 

enters upon the element-object, 

(pakkhandati) . 302 fn(4) 

becomes settled (adhimuccati) . 302 fn(5) 

-, mastery over . 338, 344 

-, body was subservient to the . 365 

practice of training the . 365 

-, untrained with regard to the body 

and untrained in . 368 

trained with regard to the body 

and trained in . 369 

-, subduing the, (the wrong way of) . 377, 378 

-, one-pointedness of . 51 fn(12),209 

fn(17),383, 413 

Mind-consciousness, (manovinnana) . 204 ln(32) 

Mind-and-body . 401, 402 

Mind and matter, namarupa, (mental and 

physical phenomena) . 99 fn(23) 

-, the cause of . 99 

-. cessation of . 90 

Mind-objects, dhamma . 204 ln(31), 

306 ln(9) 

Mindfulness (sati) 

-. being without . 40 

-. wrong, (micchasati) . 83 ln(8) 

Moral conduct, acara . 04 1 n(3) 

Morality, sila 

lour kinds tor hhikkhus . 05 ln(5) 

period . 309 
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Nandtraga, passionate attachment 
(to sense-objects) 

Nanattasanna, all forms of Consciousness 

- in the sensual sphere excepting 
patighasanna 

Neither unpleasant nor pleasant sensation 
counterpart of 

Nibbana 

speedy attainmentof (vossagga) 

- cnlighcnment and peace 

- deathlessness 

- extinction of asavas 
realization of 
mind directed to 

sublime peace of incomparable 
counterpart of (There is no such tiling) 

Niraya, realms of continuous suffering 

Nirodha, cessation (of defilements) 

Nissaramiia, escape from all wrong views 

NIVaravas, hindrances 

Noble Life of Purity 

Noble Practice of Purity, brahmacariya 
companions in the 
Nose-consciousness (ghanavinnan*) 
Nutriment, ahara 

-, the cause that produces results 
-t four kinds of 

of gross or fine food 

of sense-contact 
ol volition 
of Consciousness 

Naiiabhulo. the very knowledge. He is 


215 


82 

466 

27 fn( 17) 

33 

203 fn( 18) 

214 fn(24) 

372, 466 
386 

373 

466 

53. 178, 213 
27 

142 fn( 13) 

41 fn(5). 381. 
383 

259. 311. 333. 
339 

23. 54, 466 
65 

204 fn(26) 


90 fn(7) 

90. 402 

90 

90 

90 

90 

203 I'n(l4) 
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o 

Obduracy, thambha . 33, 71, 83 

Obstructions in the mind (cetokhila). the five . 185 

-, when not got rid of . 185 

-, when got rid of . 187 

Odata Kasiqa, meditating on the colour white . 50 fn(2) 

One who knows and sees . 15 fn(2) 

Origin, samudaya 145 

Other doctrines 140 fn(3) 

Other systems of teaching, parappavada . 139 fn(2) 

P 

Pajanati, understands . 89, 103 fn(3) 

Papancasannasartkha (the group of mental 

factors that extends sairisara) . 201, 202, 

20* fn(ll) 

Papanceti, extended . 204 fn(22) 

Parable of the raft 240, 401 

Parinna, accurate knowledge . 451, fn(17) 

Pajighasanna, Consciousness occurring 
when the five senses come into contact 
with their objects . 82 

Perception . 356 

Plti, delightful satisfaction . 51 fn(ll), 454 

Practice (pa(ipada) 

leading to the cessation of dukkha . 91 

-, the cause of (vipassana) . 257 fn(8) 

Primary Hlemeuts, four great 

(pathavT. apo, tejo, vayo) . 301 

Psychic power, iddhividha . 68 ln(21). 189 

In (16) 

Pubbenivasanussali naqa. power that 

recollects existences ol the past . 52.68,212 In(l9). 

384 
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R 

Raganusaya. latent attachment . 89, 102,103, 

104, 202 

- tendency to attachment . 465 fn(24) 

Rebirth, jati 

- is ended . 54 

- defined . 93 i'n( 12) 

Religious practices . 474, 482 

Requisites 

-, proper use of . 23 fn( 15) 

Restraint, observing . 64 fn(2) 

Robes of little value, lukhaclvara . 6i fn(7) • 

Rupa jhana . 66 fn(15) 

S 

Sakadagami, Once-Returner . 67 

Sakkaya . 460 fn(2) 

SakkayadiHhi . 21. 460 

Samadhi 

- tranquillity of mind llirough 

concentration . 34. 35 

- concentration of mind . 47 

SammadiUhi, Right View . 89 

two kinds of . 89 ln(2) 

Samaija 

- the lour types of . 139 ln(I) 

Samapalli (sustained attainment) . 338, 344 ln(9) 

451. 457. 458 

tn(31) 

Saijkhara. volitional activity 
(mental formation) 

requisite for act. speech, thought 


101. 102 fn(25) 
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Index 


-, three kinds of; cause of; cessation of 
aggregate of 

- of the body; of speech; of mind 
Sairisara, the round of existences 

Safina, consciousness 

patighasafifia; rupasafifia; nanattasafifia 
Safijanati, perceived 

Sappurisa, “the Virtuous” 

Secluded places for solitary meditation 

Sense-bases 

Sense-faculties, the five 

Sense-pleasures 

-, five (kinds of) 

-, Craving for 
Simile 

- of the hen 

- of the cowherd 

- of the herd of deer 

- of the seven chariots 

- application of the 

- of the crab 

- of llame and light 

- of juicy bitter gourd infused with 
poison 

- of drinking bowl filled with enticing 
but poisoned beverage 

- of medicated cattle-urine 

- of mixture of rich foods having 
medicinal properties 

Slothful and Negligent 

Solitary seclusion 

Sotapanna. Stream-Winner 
Source, the 


102 

301, 460 
457, 463, 464 
141,142, 201, 
202. 204 fn(22) 

82 

204 fn(31) 

17 fn(8) 

65 fn(8) 

99 

455 

177, 178 fn(5) 
200, 201 
460 fn(3) 

189 fn(21) 

208 

215 

259 

259 fn(12) 

360 

456 

482 

483 

484 

485 

307, 308 fn( 1) 

31 fn(3), 334, 
340 

67 fn(l 8) 

145. 178, 201, 
202 fn( 12) 

33 fn(l I). 71. 
83 


Stinginess, macchariya 
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Strenuous exertion, Ussojhl . 189 fn(18) 

Sublime States of meditation 

(the jhana of brahmavihara) 78 fn(ll) 

Sugati, good destinations . 68, 70 fn(2) 

Sukha, bliss . 51 

abiding in present . 82 

Sustained bliss of Fruition of Insight 

dwell in . 180 fn(9) 

T 

Taint, adgaqa . 57 

- defined . 60 

Taqha (Craving) 

- kamataqha, bhavataqha, vibhavatqha . 91 fn(ll) 

Tathagata 

the nine attributes of the . 410 

Teaching, dhammavinaya, lit.. Doctrine and 

Discipline . 185 fn(l) 

branches and leaves of the, 

heart-wood or essence of the . 307, 311 fn(l) 

Thambha, obduracy . 33, 71, 83 

Thera . 332 fn(l) 

Theory of Cause and Effect 

(pa(iccasamuppada) . 402, 406 

fn(15, 16, 17, 

18, 19. 20) 

‘This is mine; this is I; tills is my atta’ . 358 fn(15) 

Thought/Thoughts 

- of injuring another (vihiirtsavilakka) . 26 

- of malice, (byapadavitakka) . 26 

- 4 (demeritorious) . 26 

wrong, (micchasadkappa) . 83 fn(7) 

- of meritorious practices . 84 

- classification into two classes . 206 

-, sensual, kamavilakka . 206 fn(l) 

sensual, the type of. that arises in 

the bodhisalta . 207 !'n(7) 
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-, destructive (byapadavitakka) . 206 ln(2) 

-, destructive, the type of, that arises 

in the bodhisalla . 208 tn(10) 

-, harmful, (vihirrtsavitakka) . 206 ln(4) 

-, harmful, the type of, that arises in 

the bodhisatta . 207 fn(ll) 

- of liberation, (nekkliammavitakka) . 206 fn(4) 

- of liberation, how it arises in the 

bodhisatta . 209 fa(13) 

-, non-destruction, (abyapadavitakka 

i.e., metta)' . 206, 210 fn(5) 

non-destructive how it arises in the 

bodhisatta . 206, 210 fn(5) 

non-harmlul, a vihirrtsavitakka . 206, 210 ln(6) 

Total abstinence from food . 379 

Tranquillity 

-, internal (ajjhattarrt samapasadanairt . 51 

-, abiding in . 82 

IJ 

Understanding 

-, right . 82 fn(3) 

-, endowed with, (panna sampanna) . 83 In(14) 

IJpanaha. grudge . 33. 71. 83 

IJpasama. calm (through extinction of 

defilements) . 33 

Upekkha, equanimity . 51 

based on meritoriousness . 302, 383 

V 

Vanity, mada . 33, 71 

Vassa. rainy season residence period . 252 

Veda nil. sensation; (feeling) . 356 

-. six kinds ot . 97 

-, practice leading to cessation of . 97 

-, three kinds of . 244 ln(35).465 

painful . 378 
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Vibhavaditthi, belief in annihilation 
vicikiccha (uncertainty) 

Vijja 

- three kinds of 

VTmarrisa* investigative knowledge 
Vimokkha, (from hindrances) 

Vinipata, states of ruin 
Vipassana 

- vipassana practice 

- vipassana insight 

Viraga, freedom from passion 
Visamalobha, Unrighteous greed 
Visuddhi, purity 

Vitakka, initial application of the mind 
Viveka 

- detachment from defilements 
the three 

Volition, manosancetana 
Volitional activities 



Wandering ascetics, paribbajakas 

Who knows and sees, janata passata 

Wisdom 

-, growth of 

Worthy men, Kulaputta 


142 

21.41.83 fn(12) 
185 fn (8) 

52 fn(15),384, 
385, 386 
189 

66 fn( 17) 

53, 178, 213 

210 fn(18) 

257 fn(8) 

340 

27 

71 fn(3) 

257, 258, 259 
fn(H) 

51 

27 

31 fn(4) 

90 fn(4) 

356 


140 

140 fn(4) 

209 fn(l4) 
34 fn(l). 80 


Y 


Yatha vadi, one who holds that view . 199 fn(4) 

Yonisomanasikara. Right perception 

of phenomena . 15 ln(3) 































